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PREFACE 


The Bharatiya Vidya Bhavan has published several monographs 
on the lives of saints including an abridged version of Sri Gauraiga 
by Mahatma Sisir Kumar Ghos; still it was felt desirable to publish 
a complete biography of Sri-Caitanya including the basic tenets of 
his school. As it involves a fair knowledge of Bengali, I was 
entrusted with the task of writing the present volume. 

at ae * * 


The life of a religious teacher cannot be explained without 
discussing the ideals he stood for, and this leads to a discussion of 
the doctrine preached by him, and his immediate followers. Simi- 
larly, it sometimes becomes necessary, as in the present instance, 
to describe the historical background of the movement. 

In the first few chapters, therefore, certain problems are dis- 
cussed with which apparently Gaudiya-vaisnavism or its founder 
are not directly concerned. For example Chapter II analyses the 
Narayaniya section of the Mahabharata, partly because this has not 
been done since the publication of Sir R. G. Bhandarkar’s famous 
work, and also due to the fact that Paficaratra has played a decisive 
role in the development of Vaisnavism and it is necessary to trace 
its historical origin, which unfortunately cannot be ascertained with 
any degree of precision ; hence an attempt has been made to show that 
reliance on the Nardyaniya section will not be helpful in solving 
the problem. The tentative conclusion possible at present is that 
Pancaratra is a non-Vedic religion but we do not know under what 
circumstances nor at what period it originated. For, even if the 
present available Pajicaratra texts could be dated, that would by no 
means fix the date of its origin, "which must be much earlier than 
the earliest text, on the hypothesis that a text follows the establish- 
ment of a religion, and not a religion that of a text. Secondly, 
though we have recorded Dr. Schrader’s opinion as to the date of 
the Paficaratra texts (p. 26) the mention of Pajicaratra in the Kam- 
buja inscriptions noted below (p. 28) indicates the possibility of 
Pancaratra tenets having been systematized in texts at an even 
earlier period. 

The relation between early Pancaraétra and Bhagavatism is also 
unclear. From Yamuna onwards there is historical evidence of 
their inter-relationship, but as Dr. S. N. Das Gupta has ghown 
Paficaratra was at one time beyond the pale of Hindu society which 
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has been noted below (p. 26). Here again we do npt know the date 
of the texts which vilify Pancaratra, hence it is not possible to esta- 
blish the date when it became respectable nor under what circum- 
stances. The evidence of the Narayaniya Section is highly suspici- 
ous, and it would be risky to rely upon it to determine the age at 
which Paficaraétra was admitted to the orthodox fold. It seems 
most probable that Paficaratra became an integral part of Hinduism, 
when image worship came to replace the Vedic sacrifices. 


Bhagavatism, however, from the beginning was based on the 
Vedas, though some of the doctrines which were preached in its 
principal texts, namely the Bhagavad-Gita and the Bhagavata- 
purana, are not to be found in the Vedas. Enough has been said 
on these two texts, and many attempts have been made to deter- 
mine their age, hence I need not add to the confusion by another 
dissertation here. Nor is such a discussion strictly relevant in the 
present context, for, in order to understand Vaisnavism it is neces- 
sary to take into account the firm belief of the vaisnavas that the 
Gitd is an integral part of the epic, and Vyasa wrote the Purdnas. 


In the absence of adequate evidence it is almost certain that 
Indian history can never be retold in the same manner as European 
history, and in this connection Rabindranath Tagore’s observation 
seemed to be so appropriate that I have translated a passage from 
one of his essays on this subject (pp. 103-04). The subject matter 
of Indian history is Indian people, and their faiths and aSpirations 
have some claim to be recorded as history. Hence, because the 
vaisnavas worship Krsna of the Mahabharata and not of the Chando- 
qya Upanisad, it was necessary to discuss Dr. H. C. Ray Chowdhury’s 
theory that Krsna of the Chandogya Upanisad was identical with 
Krsna of the Mahabhftrata, in order to show that this identification 


is not tenable, 
* * * a 


Attempt has been made in the following pages to describe what 
the Gaudiya-vaisnavas believe and not to discover what they should 
believe. The biography of Caitanya as presented here is, therefore, 
based upon the two works which the Gaudiya-vaignavas accept as 
authoritative, namely the Caitanya-bhagavata of Vrndavan-das and 
Cattanya-caritimrta of Krsna-das Kaviraj. After working with 
these two texts for sometime, I am convinced that their value as 
works of history is very high, which was implied in the translation 
of thé latter by Sir Jadunath Sarkar, the greatest of our historians. 
This will also be apparent from the discussion in the appendices 
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where it will be seen that most of the criticisms levelled against 
Krsna-das Kaviraj are without foundation. 


The other charge against him and other biographers of Caitanya 
is that they have recorded miracles, but the fact is that no religious 
text is free of such incidents. The modern attitude is epitomized 
in the words of Bernard Shaw who once said: ‘There is nothing 
that people will not believe nowadays if only it be presented to 
them as science, and nothing they will not disbelieve if it be pre- 
sented to them as religion. I myself began like that; and I am 
ending by receiving every scientific statement with dour suspicion 
whilst giving very respectful consideration to the inspirations and 
revelations of the prophets and poets.” For such people the mira- 
culous happenings in Sri-Caitanya’s life may be meaningful, and 
have been recorded in the following pages. 


This method, it may be objected, does not lead to the production 
of a ‘scientific history’. I have given below (pp. 101-02) a sample 
from a scientific history, where the author has brushed aside all 
evidence on ‘scientific principle’, and advanced conclusions based 
entirely on his imagination. One wonders what would have hap- 
pened to a real scientist had he observed this particular method; 
that is, if he had rejected all the data yielded by laboratory tests, 
and arrived at a conclusion to satisfy his fancy. Hence it seems 
preferable to follow the evidence, even if it cannot be corroborated, 
rather than lose the thread of narrative in purposeless arguments 
as to its possibility or rather impoSsibility. In matters pertaining 
to religious history, it is better to be grouped amongst the credulous 
than be ranked with the virtuosi of philistinism. There are un- 
doubtedly differences amongst Sri-Caitanya’s biographers as has 
been shown below (pp. 98-9) regarding minor incidents in his life. 
It is now too late to find out the true version; hence it is better to 
accept any one of them. Krsna-das Kaviraj’s version has been ac- 
cepted in the present work because it is the best and the Gaudiya- 
vaisnavas believe that his work is the authoritative one. 

% ™ , 


As stated above, the life of a religious leader can become mea- 
ningful only if it is presented along with his doctrine, which, in 
the present case, also includes metaphysics. An historian of philo- 
sophy must know philosophy in the substantive sense before he 
can address correct questions to their sources and extract philoso- 
phical problems from the texts in order to study the mutual relation 
and consequences of those problems in the context of epocH’ and 
culture. 
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The task of a biographer, however, is more limited, and is dis- 
charged when he has been able to point out the main contribution 
of his subject to the developing process of thought. But evaluation 
is more difficult, for in an historical evaluation attempt is made to 
facilitate the understanding, and attention is diverted to the expla- 
nation and the interpretation of the metaphysical views; while in 
a philosophical assessment, attention is focussed on what brings 
us nearer to truth. The former may be called the modern historical 
method, the latter being our traditional method, but since it implies 
some practical cognition, I had of necessity to adopt the historical 
method. 


a x * = 


While writing this preface, I came across T. S. Eliot’s Notes 
Towards the Definition of Culture where he states in the introduc. 
tion: 

‘The first important assertion is that no culture has appeared or 

developed except together with a religion: according to the 

point of view of the observer, the culture will appear to be the 
product of the religion, or the religion the product of the 

culture.’ . 

Mr. Eliot’s aSsertion seems to be particularly valid for under- 
standing the development—as well as the decay—of Indian culture, 
which have been proportional to its loyalty to philosophy, conceived 
on the basis of a religion which led to the contemplation of a truly 
existing reality. 

The complexity of Indian culture is due, not only to variations 
depending on her vast area and long history, but also to the strati- 
fication, or what may be called, the staggering of culture at the same 
place and time. This has been possible because of the universal 
approach of the religious creeds, and it is most striking in the doctrine 
preached by Caitanya. Though his followers are mainly confined 
in Assam, Bengal and Orissa, his influence pervaded the entire 
sub-continent, and the emotional upsurge which this country wit- 
nessed in the sixteenth and the seventeenth centuries may be traced 
to him. Even today he is a living force. 


To appreciate Caitanya’s greatness, it is necessary to remember 
that the age in which he lived and the society in which he moved 
were neither glorious nor progressive, but he triumphed over ap- 
parently insuperable difficulties. The state of pre-Caitanya Vai- 
snavism has been briefly described below in Chapters IV and V. 
Therd was, however, a type of Vaisnavism which was frowned upon 
by the intellectuals before the advent of Caitanya. Gathgega Upa- 
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dhyaya (c. 1200) wrote in his Tattvacintéman: “tasmdd avivekinah 
sukha-matra-lipsavo bahutara-duhkh-inuviddham api sukham ud- 
digya “Siro madiyain yadi yaitu yditv”=iti krtva para-darddigu pra- 
vartamana “varam Vrndaivane ramye” ity=adi vadanto n=—étr= 

adhikarinah’.! 
The two verses referred to by the father of Navyanyaya are 

the following: 
yusmat krte khaijana-manjulaksi giro madiyam yadi yadtu 
yatu 
linanit ninam Janak-itmaj-drthe Dasdnanen=dpi dasa- 
nanani? 

and 


varamn Vrndaivane ramye srgdlatvamn vrajamy—aham 
na tu vaisesiktm muktim prirthaydémi kaddcana.3 


Of these the second verse with slight modification was quoted 
by the monist Prak&éSananda in the 16th century as an example of 
-yagi-gitd as has been noted below (p. 221). Here the condemnation 
of people who loved Vrndavana is significant, and it is apparent 
that GarngeSa was not referring to ordinary adulterers, but to a 
religious sect, in which adultery, actual or symbolical, had been 
accepted as a part of the creed. It is difficult to arrive at a definite 
conclusion on this evidence, but if this is linked with Ramananda- 
raya’s teachings as given below (pp. 179-84), and his practices as 
described in the CC (III, v, 11-18), it would point to a Radha-Krsna 
cult. 


By a strange quirk of fate, the greatest exponent of Navya- 
nyaya of his time, Vasudeva Sarvabhauma, completely submitted to 
Caitanya and requested him to meet Ramanandaraya, and soon no 
trace of obloquy was to remain in connection with the worship of 
Radhaé-Krsna and their amour. This was entirely due to Caitanya. 
He separated the precious metal from the dross, and firmly united 
the purified doctrine with Vedanta. There possibly still remained 
unredeemed persons or sects of Radha-Krsna worshippers whose 
practices might be condemned, but that was in spite of Caitanya, not 


1. ‘Therefore, those senseless persons are not eligible (for the study of Navya- 
ny&ya), who hanker for pleasure and in spite of many hardships and sufferings 
run after others’ wives saying “let my head roll on the ground” and “it is pre- 
ferable to be in lovely Vrndivana” et cetera.’ Quoted by MM Phanibhisan Tar- 
kavagisa, Nydya-paricaya, p. 10. 

Z. ‘For your lovely eyes, let my head roll on the ground; did not Ravana lose his 
ten heads for the sake of Sita.’ ibid. a 

3. ‘I would prefer to roam as a jackal in lovely Vrndavana, rather than pray for 
the Vaigesika type of Hberation.’ ibid. 
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due to him. The result of any movement depends to a great extent 
upon the age in which the work is cast. 
a * a * 

All great historical figures in Bengal before Caitanya—and for 
centuries after him—-are somewhat shadowy, being known only from 
inscriptions or stray references in chronicles by no means always 
friendly to them, such as, men like Sasamka, Divya or Raja Ganeéa. 
Caitanya appears in flesh and blood, and for this we should feel 
grateful to his biographers. They make him appear and dance 
before our eyes. 

Caitanya ushered a new era in Bengal and laid the basis for 
modern Bengali culture. He was an apostle of love but also of 
basic human dignity, to whom humility was as natural as an iron 
will which never compromised on essentials. He was not an idealist 
—for the same reason that he was not a materialist—because the 
distinction between the ideal and the material did not arise for him. 


But the movement which saw its culmination in Caitanya 
has had a very long history. For the sake of convenience it may 
be studied from two aspects, namely, emotional and metaphysical. 
The first is usually termed bhakti movement, and I have traced 
its development in a separate monograph called the Bhakti Renais- 
sance; therefore, it has not been discussed in the present work 
which deals to a certain extent with the doctrines of the various 
schools of Vaisnavism, particularly of Gaudiya-vaisnavism. 

It is now almost a political creed to assert dogmatically that the 
medieval saints were influenced by Islam. There can be no ob- 
jection to such contacts, but there is no evidence to justify the as- 
sumption. The religious doctrines which are usually included in 
the ‘bhakti movement’ were all indigenous, and their development 
can be traced from an early stage to the latest phase on good docu- 
mentary evidence; and Islamic influence is nowhere traceable with 
the exception of a few songs by Kabir. Indeed a unique feature 
of medieval religious texts is their complete oblivion to foreign 
domination, political or cultural. 

Though Caitanya had met Muslims, there is no evidence that 
he knew anything about Islim. One may assume, however, that 
had he studied Islam, he would have appreciated it, for Islam is also 
dualistic, and demands complete submission to God. But Caitanya 
would have violently reacted to iconoclastic teachings of Islam. 
Worship of images is an essential part of all schools of Vaisnavism. 

* * so * 

The least that may be demanded of people who judge any 

doctrine is that they should judge of it in the sense in which the 
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teacher himself understood it. And a teacher understands his 
doctrine not as a distant ideal for humanity, obedience to which 
is impossible, nor as a mystical poetic fantasy with which to capti- 
vate (or dupe) the simple-minded men who gather around him. 
He understands his teachings as a real thing, and a thing which 
would save mankind. 


It is true that no religious leader has been entirely successful. 
But as Rabindranath Tagore has said: ‘To go through the history 
of the development of science is to go through the maze of mistakes 
it made current at different times. Yet no one really believes that 
science is the one perfect mode of disSeminating mistakes.’ The 
important thing to remember regarding the history of science as 
well as of religion is not their mistakes and failures, but their 
progressive ascertainment of truth. 


Caitanya’s life is an example of the triumph of faith, devotion, 
and love. If in the following pages, I have been able to bring this 
out, even in some very small measure, my labour shall have been 
amply recompensed. 


A word is possibly needed to account for the vagaries of ortho- 
graphy which may be noticed in the following pages. The peculia- 
rities of Bengali pronounciation have been explained below in note 
2 page 106. To ears accustomed for nearly half-a-century to Vrnda- 
van-das, Krsna-das Kaviraj, Rup, Sanatan etc, Vrndavana-dasa, 
Krsna-dasa Kaviraja, Rupa and Sanatana jarred and appeared too 
pedantic. Hence wherever Bengali source-materials have been used, 
the inherent ‘a’ of the final consonant has been dropped from personal 
names, and restored even when the same names are found in Sanskrit 
sources. 


I am greatly indebted to MM. Dr. Gopinath Kaviraj for patiently 
answering all my queries and leading me on to useful study. 


I like to recall in this connection late Dr. S. K. De and Prof. 
H. D. Bhattacharya. Dr. De initiated me into the study of Gaudiya- 
vaisnavism and Prof. Bhattacharya encouraged me to work on history 
of religions. It is also my meloncholy duty to recall the memory of 
my friend Mr. S. N. Sen Gupta, M.A., B.L., Kdadvya-Vyakarana- 
tirtha, retired Law Secretary to the Government of West Bengal, 
who was one of the finest scholars that I have ever come across. 
He read the typescript of the first four chapters and encouraged’me to 
proceed, but passed away soon afterwards. At the time of his death 
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he was representing West Bengal on the Language Commission. He 
was a real jndna-bandhu to all his friends. 

I have pleasure in thanking my colleague Sri S. A. Upadhyaya 
for helping me to correct some proofs, and Sri Rajagopalan who 
not only helped me in correcting the proofs but actively co-operated 
with the press, Messrs Associated Advertisers and Printers, to whom 
also my gratitude is due, towards the speedy publication of this 
volume. + 


Bharatiya Vidya Bhavan, 
Bombay, A. K. MAJUMDAR 


June 2, 1969. 
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CHAPTER I 
VISNU AND VAISNAVISM 


1 


Sri-Krsna-Caitanya, or as he is generally known, Sri-Caitanya, 
was the founder of the last great Vaigsnava sect. Therefore, before 
dealing with his doctrine, it is necessary to discuss briefly the origin 
of Vaisnavism. 


Vaignava means a follower of Visnu.' Its etymological 
meaning, however, is ‘of’ or ‘relating to’ Visnu, and the Puranas 
have used the word in both the senses. But, it has been pointed 
out, the word in the sense of a follower of Visnu, is not to be found, 
either in the Vedic literature or in the principal Upanisads. Among 
the 108 Upanisads, the word is found once in a negative sense 
(avaisnava) in the Mudgalopanisad, and rarely in the Mahabharata. 
According to Dr. J. N. Banerjea the word vaignava occurs in the 
Mahabharata (XVIII, VI, 97) in the following verse: 

astadasa-purdnanim sravandd yat phalam bhavet 
tat phalam samavdpnoti vaignavo natra samsayah? 

Now this chapter (vi) is not a part of the Mahabharata, which 
ends with Chapter V, and has not been included in the critical 
edition. The CitraSala edition includes it, but at the end of 
Chapter V, it is definitely stated; iti Mahabharatam samaptam, and 
makes it quite clear that the next chapter, namely, Mahdbharata- 
Sravana-mahima, where the verse quoted above is found, is from 
the Harivaméa. 


The word which was generally used to denote the followers of 
Visnu, seems to have been bhdgavata, and Varadhamihira, who is 
usually taken to have written his Brhatsamhitad in the middle of the 
6th century A.D., says that the bhigavatas should worship in Visnu 
temples. We shall presently discuss earlier use of the term bhdga- 
vata and its relation with Vaisnavism; but before doing so, it would 
be preferable to trace briefly the origin of Visqu. 


Vignu is mentioned in several hymns of the Rgveda, full details 
of which can be found elsewhere.2 How this Vedic god became 
identified with the deity of possibly the largest sect in India has 
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been a subject of inquiry by modern scholars for a long time; as a 
result a considerable volume of literature is available giving diver- 
gent opinion regarding the origin of Visnu. One of the latest and 
most comprehensive work on the subject is by J. Gonda, who has 
discussed the theories relating to the possibilities of Visnu being a 
god of fertility, a liberal and beneficent god, and his relation with 
Sun god and Indra. Gonda has also given brief summaries of views 
of practically all the modern scholars regarding the origifi and 
importance of Vedic Visnu. At the end he concludes: “We are, to 
begin with, fortified in our opinion that any effort to give a historical 
account of the role played by the god in the spiritual and religious 
life of ancient India can for reason peculiar both to the character 
of our sources and to the nature of the subject itself only end in an 
unsatisfactory substitute of what a historical study should be.”5 We 
fully subscribe to Gonda’s view, and therefore shall not attempt to 
assess the position of Visnu as a Vedic god on an analysis of the 


Rgveda. 

However, a few points may be discussed in this connection. 
| There is a well-known hymn in the Rgveda (1.22.20) which is 
as follows: tad Visnoh paramam padam sada pasyanti siirayah diviva 
caksur itatam. This has been translated by Sir R. G. Bhandarkar 
as: ‘The wise see the highest place of Visnu (Paramam padam), as 
it were an eye fixed in the heaven.’ R.T.H. Griffith translated it as: 


‘The princes evermore behold that loftiest place where 
Visnu is, 
Laid as it were an eye in heaven.’ 

Swami Sarvananda has translated it as: 


‘As the eyes spread out, as it were, in the sky (behold everything 
clearly), so do the wise ones see the supreme state of Vignu.’6 


Griffith has rendered siri as prince, and here Bhandarkar and 
Sarvananda’s rendering ‘wise (man)’ is certainly preferable. But 
they have not translated the word sada, which Griffith has rendered 
as ‘evermore’, that is always, constantly, or continuously without 
interruption. This seems to us to be an important adverb, and is 
analogous to ‘ananya yoga’ of the Gita (IX, 22; XII, 6), where a 
continuous rapport with the deity is indicated, or one might say 
demanded. 

The importance of this hymn is, as pointed out by Swami 
Sarvananda, that orthodox Hindus always recite it before offering 
prayers, or indeed at the beginning of all rituals. ' As such its 
importance is only next to the Gdyatri_and would be inexplicable 
unless one assumes that Visnu’s paramark' padath, had a mystic 
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significance from very early times. We do not know as to when it 
became obligatory to utter this hymn before offering prayer; if one 
assumes that the practice was prevalent in Rgvedic times, then Visnu 
has to be conceded a very high position among the Vedic gods, indeed 
if not the highest. For, it is also remarkable that the Taittiriya 
Samhita (1.7.4) says, Yajia vai Vigsnu (Visnu is the sacrifice); and 
sarvaparama dhéma is spoken only with regard to Visnu.’ In the 
Brahmana period, Visnu becomes the highest god, and the story of 
his incarnation, the dwarf, appears quite early.’ It is evident, 
therefore, that Visnu attained a very high, if not the highest position, 
during the Vedic times, and possibly even during the age of the 
Rgveda. As Bhandarkar has said: “The moment which seems to 
have been in operation during this process of elevation, was 
reverence for the third step or the mysterious highest abode of Visnu 
beyond the ken of all.’” 

E. W. Hopkins" was of the same view, but Gonda has criticized 
him and Bhandarkar, for, according to Gonda, they seem ‘to have 
left out of consideration the comparatively unimportant role played 
by Visnu’s highest place as the “heaven” of the emancipated in the 
oldest texts in which the god himself usually, or often, figures as the 
Infinite Spirit and the Highest Being.’!' It is difficult to understand 
what Gonda means, particularly by ‘oldest texts’; and as he has given 
no reference to support his statement, we have to ignore his criticism 
of Bhandarkar’s and Hopkins’s views. 

The idea of Visnu’s paramam padam seems to have persisted 
and influenced the vaignavas. According to a story related in the 
Harivamsa, a demon used to abduct the children of a brahmana as 
soon as they were born. Having thus lost three children, the 
bralimata came to Krsna and requested him to protect the fourth. 
As Krsna was engaged in performing a yajra, he deputed Arjuna 
with all Vrsni and Andhaka warriors with the exception of Balarama 
and Pradyumna. However, Arjuna and the Vygis failed to pro- 
tect the child, which as usual was taken away by the invisible 
demon. Then Krsna having finished the yajfa, took the brdhmava 
with him on his chariot and asked Arjuna to drive it. After a 
very eventful journey they entered into a region of total darkness, 
and coming out of it they saw a purusa-vigraha, that is, a human 
shape, of radiating effulgence spread over all the lokas. While 
Arjuna and the bréhmana waited in the chariot, Krsna entered into 
that effulgent purusa, and returned with all the four lost children 
of the brdhmara.” Later in reply to Arjuna’s queries Krsna said 
that, -the children were stolen because, that great soul knew that 
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Krsna would only come if called upon to restore a braéhmara’s 
children. And then Krsna added: 
Brahma-tejomayam divyam mahad yad drstavdn asi 
aham sa Bharata-Srestha mat tejas-tat sanatanam 
prakrtih sa mama para vyakt-avyakta sanatani 
yim pravisya bhavant-iha mukta yogavidittamah 
sd sdthkhydnarh gatih Partha yoginam ca tapasvingm, 
tat padam paramam Brahma sarvam vibhajate jagat.’ 

From this passage it appears that by the time the Harivamia 
was written Brahman had become the object of inquiry, and accept- 
ed as the ultimate reality; so Brahman’s paramam padam was sub- 
stituted for Visnu’s, so that Visnu, or Krsna might be identified 
with Brahman. 

In the Gitd, though the word pada is used, the word dhaéman 
is emphasized to denote the location of the highest reality; and it 
is this word which is usually used by the vaisnavas. The Sri-sam- 
pradaya of Ramanuja calls it Vaikuntha, and the Gaudiya vaignavas 
call it Gokula. We shall discuss Gokula later. 


We have to discuss another topic in this connection; that is the 
identification of Devaki-putra Krsna of the Chandogya Upanisad 
with Krsna of the Mahabharata. This was first proposed by 
Dr. H. C. Raychaudhuri, and though criticized by Dr. S. K. De 
and Swami Vidyaranya, has been accepted by Dr. J. N. Banerjea.'4 


Raychaudhuri’s main contentions are that, (1) both the Krsnas 
are son of Devaki; (2) both of them have the epithet ‘Acyuta’; 
(3) Chandogya Upanisad’s Krgna’s preceptor Ghora belonged to the 
Amgiras family; according to the Rgveda (III.53.7), the Amgirases 
were closely related to the Bhojas who in turn were related to the 
Vrsni’s, that is the family of the Madhabharata’s Krsna; (4) Chan- 
dogya Upanisad’s Krsna and his preceptor were worshippers of 
Sun and from the Mahabhdérata it is learnt that the Satvata re- 
ligion introduced by Krsna was first propounded by Sun. (5) Some 
passages of the Gitd have a striking similarity with some passages 
of the Chindogya Upanigad. Raychaudhuri has dwelt on a few 
other minor points, but those need not be discussed here. 


It is true that the mother of the Krsna of the Chandogya Upa- 
nigad and of the Mahabharata is named Devaki. But this is too 
slender an evidence to suggest an identification particularly when 
it is recalled that for more than one thousand years the devotees 
of Kzsna have been reading both the texts, but never tried to 
identify the two Krsnas. Therefore, one has to analyze the other 
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reasons advanced by Raychaudhuri and it will be found that they 


will not bear scrutiny. 

Raychaudhuri first states: ‘The epic Krishna is often styled 
Acyuta. The epithet as Hill pointed out, figures in the Upanishad 
passage about the pupil of Ghora.’% Unfortunately instead of 
quoting the passage here, he quotes the translation on pp. 79-80 
and the text on p. 82. However, all that the Upanisad passage 
or Ghora wanted to convey to his pupil was that, at the time of 
death one should remember three (mantras), namely, ‘you are 
imperishable, you are unchangeable (acyuta) you are the true es- 
sence of life.’ It is clear that acyuta in this passage is not meant 
as an epithet. ; 

Similarly, unwarranted is Raychaudhuri’s statement: ‘The 
teacher of the Upanishadic Krishna belonged to a family (Amgi- 
rasa) closely associated with the Bhojas, the kindreds of the Epic 
Krishna’. Now, in the Rigveda III, 53.7 on which Raychaudhuri 
relies for this conclusion bhoja seems to have been used in the 
sense of a rich patron, and in any case does not indicate a tribe.' 


We shall deal with the fourth point later in connection with 
Satvata sect; here it is sufficient to say that Raychaudhuri has 
either misunderstood or misinterpreted the text. 


Raychaudhuri’s last point, as noted above, was the similarity 
between some verses of Gita and the Chandogya Upanisad. From 
these Raychaudhuri concludes: ‘How are we to account for these 
coincidences (i.e. parts of two passages of the Chandogya Upanisad 
and bits out of six verses of the Gitd)? In the Upanishad and 
in the Gita we find the same doctrines associated with the name 
of one and the same person (Krishna the son of Devaki). There 
is no escape from the conclusion that these doctrines were actually 
learnt by Krishna from Ghora Amgirasa, and were transmitted by 
him to his disciples—the Bhagavatas—and formed the kernal of 
the poem known as the Bhagavadgitd.’ In the next sentence Ray- 
chaudhuri postulates that the Gitd “is by no means a product of the 
age in which Krishna lived. Krishna himself is mentioned in one 
of the oldest Upanishads, while the Gita presupposes the existence 
of all the classical Upanishads by its reference to the Brahma- 
sttras.’!’ This indeed is the strongest argument against Raychau- 
dhuri’s theory, for though the Brahmasiitra may be explained away, 
Gita shows influence of many late Upanisads,!" which Raychaudhuri 
failed to notice. 


We have noted above the curious similarity of not only’ the 
personal name but that of the mother as well. But to assume on 
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this basis that the Chandogya Upanisad doctrine (assuming that the 
passages from the Chandogya Upanisad and the Gita cited by Ray- 
chaudhuri have anything in common, which does not seem to be 
apparent) could only be learnt from a seer mentioned in the 
Upanisad is very far fetched. Secondly, there are passages in the 
Gita which resembles other Upanisads. The way out of this diffi- 
culty and the chronological difficulty is removed by suggesting that 
the Gita was composed long after the death of Krsna. Rayhau- 
dhuri’s reasons for this conclusion as noted above are: “Krsna 
himself is mentioned in one of the oldest Upanishads, while the 
Gita presupposes the existence of all the classical Upanishads by 
its reference to the Brahmasiitras”. Now, the first part of this 
sentence is merely an hypothetical assumption, and as for the 
second part it is enough to quote from Raychaudhuri a little further 
on,” where he states: ‘The Gita was certainly known to Kalidasa 
and the author of the extant Brahmasiitras.” Either, therefore, 
Raychaudhuri is contradicting himself, or assumes the former exist- 
ence of a non-extant Brahmasiitra. This is pure speculation, and 
the answer can well be that the Gitd refers to that Brahmasitra, 
which was quite different from the present one. As no one has 
seen that mythical Brahmasiitra, and none is likely to see it, it 
will be impossible to contradict such a statement. There are also 
other reasons. 


As for the Brahmasitra mentioned in the Gita (XIII, 4) it may 
be pointed out here that in the earliest extant commentary, namely, 
that of Sankara, Brahmasiitra has been interpreted not as the work 
on which the commentator wrote his famous Sariraka-bhasya”” but 
as: Brahmanah sicakani vakyani Brahmasitrani. Among the later 
commentators, Ramanuja, Madhva, Anandagiri, Vermkatanatha, 
Vallabha, Purusottama, and Samkarananda are of the opinion that 
it refers to the text known as the Brahmasitra. But Hanumat 
(Patsicabhasya), Nilakantha, Kesava Kaémiri, Sridhara, Madhu- 
sidana Sarasvati, Sadananda (Bhivaprakdsa) Dhanapatisiri (Bhids- 
yotkarsadipika) and Daivajia Pandita Sirya (Paramirtha Prépa) 
follow Samkara. 


It is therefore clear that even the medieval commentators were 
divided as to the interpretation of the Brahmasiitra mentioned in 
the Gitd, and it would be risky to frame any theory on the basis 
of this word. 


We do not want to pursue the point further, nor shall we make 
any attempt to determine the age of the Gitd, which is not relevant 
to our purpose. We might state however, that the learned attempts 
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so far made to determine the age of the Gita, have been merely 
efforts to pass on hypothetical possibilities as certainties, where the 
possibility of subjective predilections influencing scholarly judg- 


ments cannot be ruled out. 


. Vaignavo Vigsnusevakah, Padma-purana, Patala-khanda, XXX, 14.2. 

. I have found the term only once in the Mahabharata: Yajiam Vaignavam, 
Mbh. cr. Ed. XII, 329.39. But this has little significance. Mudgala Upanigad 

quoted by Swami Vidyaranya: Pracin Bhagavat Dharmer Ithasa (Bengali), 
I, p. 20. J. N. Banerjea, Pauranic and Tantric Religion, Calcutta, 1966, p. 18. 
A. A. Macdonel: Vedic Mythology, 1963 edition, pp. 37-42. 
. J. Gonda: Aspects of Early Visnuism, Utrecht, 1954. 
. ibid, pp. 171-72. 
. R. G. Bhandarkar, Collected Works of Sir R. G. Bhandarkar, Vol. IV, Vaisna- 
vism, Saivism and Minor Religious Systems, p. 47. R. T. H. Griffith: The 
Hymns of the Rigveda. Swami Sarvananda: The Vedas and their Religious 
Teachings, The Cultural Heritage of India, (2nd edition, 1958), Vol. I, p. 190. 
7. tac = chaintam = asabdam = abhayam = asokam = Gnandam trptam  sthi- 
ram = acalam = amrtam = acyutam dhruvam Visnu-sdmjiitam sarvd- 
param dhima: Maitrayani Upanisad, VII, 3. For sarvaparam dhama cf. 
Svetéévatara, III, 9. 

8. Aitareya Brahmana, 1.1; Satapatha Bradhmana XIV. 1.1. 1.2: 5. For details 
see Bhandarkar, op. cit., p. 47. 

9. 1bid, p. 47. 

10. E. W. Hopkins; The Religions of India, p. 36. 

11. Gonda, op. cit. p. 2 


12. Harivaméa, ch. 113, vv. 25-27. 
13. O, best of the Bharata’s clan, I am the shining effulgent and great Brahman 


which you have seen, that is my primal power (tejas). that is my manifest 
and unmanifest ultimate (paraé) prakrti, entermg which, the best of the yogins 
(yoga knowing people) attain emancipation (mukti) here. That, O Partha 
is the goal of the followers of Samkhya-Yoga (that is, jiana-yogins), and 
mendicants (tapasvins). That abode of supreme Brahman is the parama- 
Brahma-pada which divides the (sentient) world (from the eternal) ibid, 
ch. 114, vv. 9.12. Samkhya here is evidently used in the same sense as in 
the Gita (V, 4-5) similarly for pard-prakrt: see Gita, II, 5. See also Gité, 
VIII, 10; XVIII, 55. 

14. H. C. Raychaudhuri: Materials for the Study of the Early History of the 
Vaisnava Sect (2nd ed. Calcutta) pp. 57-58; 78-83, S. K. De: Vedic and 
Epic Krsna, Indian Historical Quarterly, Vol. XVIII (1942), pp. 297-301; 
Swami Vidyaranya, op. cit., pp. 163-66; J. N. Banerjea: Pauranic and 
Tantrik Religion (Calcutta, 1966), pp. 22-23. Gonda without assigning any 
reason states: “The arguments of those scholars who hold that Krgna Devaki- 
putra was originally a deity will not, in my opinion, bear scrutiny.’ Gonda 
op. cit., p. 154. 


15. Raychaudhuri, op. cit., p. 57. 
16. ibid, p. 57; Geldner ft Der Rigveda) has translated bhoja as Gastfreiner 


(hospitable man) Griffith (The Hymns of the Rigveda) as ‘bounteous’ and 
Grassman (Worterbuch) as Freigiebig (very charitable). Prof. H. D. Velankar 
has translated the passage as follows: ‘These rich patrons are indeed Vi 
Amgirases, the manly sons of the mighty Dyu, themselves,... (H. D, 
Velankar:; Rgveda, Mandala Three, in the press. Italics mine). In a foot- 
note Prof. Velankar has added: ‘Bhoja has already become a common name 
for a liberal donor in the Rgveda, see e.g. 10.107.8.11” S&yana says: 
Bhojah Sauddedh ksatriyis tesam yijakgh (Bhojas are the sacrificers of the™ 
warriors called Saudasa). 


17. Raychaudhuri, op. cit., pp. 82-3. 
18. See for example Svetésvatara, III, 16 Gita, XII, 13, which are identical. 


See also [sdé, 5, 6, Gita; XIII, 15 and VI, 29; Mundaka; I], i, 2, 
Gita, XIII, 16; Kathopenigad, II. iii, 1, Gita, XV. 1. Actually later Ray- 
chaudhuri (op. cit. p. 156) quotes Gitd, VIII, 9 and notes that the,words 
‘tamasah parastat’ of the last line dditya varnam tamasth parastit also occurs 
in the Mundaka. In his enthusiasm for his theory he states: ‘Curiously 
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enough this was one of the verses which Krishna learnt from Ghora Angirasa.’ 
(Raychaudhuri, op. cit., p. 157.) But the passage of the Chadndogya to which 
he refers has little to do with the Gitaé verse in question. Actually the last 
line of Gita VIII, 9 (quoted above) is found in the Svetasvatara III, 8, which 


is a very famous passage. 


. Ray Chaudhuri, op. cit., p. 85 


Sengaku Mayeda has conclusively proved that both the commentaries were 


" written by the same person. Sangaku Mayeda: The authenticity of the 


Bhagavadgitabhaésya ascribed to Sankara. Wiener Zeitschrift Fur Die Kunde 
Siid-Und Ostasiens, Band IX, 1965, pp. 155-197. 


CHAPTER II 


PANCARATRA SATVATA EKANTA AND 
BHAGAVATA RELIGIONS 


At the end of the Sdntiparvan of the Mahabharata there are 
certain chapters (322-339; Citrasala ed. 335-351)! devoted to the 
glorification of Narayana, wherefore they are collectively known 
as the Narayaniya section. As references to Paficaratras, Satvatas 
and Ekantas are scattered in some of these chapters, it is necessary 
to analyse their contents, with a view to find out, if possible, their 
origin. “ee 

The discussion begins with a question which Yudhisthira asks 
Bhisma (321.1; C.ed. 334.1) as to the deity which the grhastha, 
brahmacarin, vanaprastha and bhiksuka should worship. There 
were also other questions of a metaphysical nature and in reply 
Bhisma narrates what he had heard from his father (321.8; C. ed. 
334.8), namely that Naradyana is visvdtman. In Chapter 322 (C. 
ed. 355) is related Narada’s travel to Svetadvipa and the description 
of its inhabitants. Having heard this, Yudhisthira asks for more 
information, and in reply Bhisma tells him the story which Narada 
had once related to Santanu and which he (Bhisma) had also heard, 
namely that, there was a king called Uparicara Vasu who was a 
friend of Akhandala (Indra) and a devotee of Narayana-Hari, who 
had obtained his kingdom thanks to a boon granted by Narayana. 
He used to worship the Devesa (i.e. Narayana) according to the 
Satvata rites, which he had formerly learnt from Sirya. With 
the remnants of the offerings, Vasu worshipped first the pitrs and 
then the brahmanas, but was really devoted to Janardana. Indeed 
so glad was Indra to see his devotion for Narayana that he (Indra) 
used to sit with Vasu on the same seat which had been donated by 
Indra to Vasu. Vasu had dedicated everything he had to Bhagavat, 
that is, Narayana. He carefully performed all the kdmya and nai- 
mitttka sacrifices according to Satvata rites. In his house the most 
celebrated Paficaratra scholars were always to be found, and they 
used to enjoy the first share of the offerings to Bhagavat. (322.2- 
16-24; C. ed. 335. 17-27). 


Then after another Verse eulogizing king Vasu, Bhisma sud- 


denly begins to speak of the seven sages, collectively known as the 
Citrasikhandins (lit. those whose top-knots on the head are bright 
or wonderful). They were, Marici, Atri, Armgirasa, Pulastya, 
Pulaha, Kratu and Vasistha, who composed a sdstra which was (as 
authoritative as) the four Vedas; and this éastra was promulgated by 
the seven sages, who are called prakrtis, and Svadyambhuva, that 
is Brahma. (Nilakantha explains that prakrti here indicates mahat, 
ahamkara etc., while Svayambhuva means the mila-prakrti). Then 
the sages worshipped Narayana for one thousand divine years; as a 
result Narayana sent Sarasvati to them and the Goddess blessed 
(lit. entered into) all the seven sages. Then those sages used for 
the first time words imbued with artha and hetu, and this ésastra 
began with Om, and was first recited to Bhagavat, that is, Narayana. 
Thus pleased, Purusottama told the sages that it was a very good 
sdstra, and would benefit all men. Then after more praises, Nara- 
yana said, that Svayambhuva Manu would preach this religion, 
and so would Sukra and Brhaspati, that is when they were born. 
‘After this sdstra has been promulgated by Svayambhuva Manu, 
Sukra, and Brhaspati, king Vasu would learn it from Brhaspati, 
who would be my great devotee, and would perform all the 
kriyais according to this Sistra. By preaching this sdstra you will 
have many descendants and the great Vasu will become linked 
with raja-sri. After the death of that king (Vasu) this sdstra will 
disappear.’ (322.48; C. ed. 335. 51) Saying this the unseen Puru- 
sottama left the sages, who then preached the sdstra. (322.26-52; 
C. ed. 335. 29-55). 


Vasu’s story is continued in the next two chapters (323 and 
324) from which it appears that in due course Vasu became Brhas- 
pati’s disciple and performed a horse sacrifice without killing animals, 
at which the Citrasikhandins, and Ekata, Dvita and Trita, who 
were ekanta bhaktas (323.24) were present. They also worshipped 
Narayana. Chapter 324 relates a quarrel between gods and rsis 
on the interpretation of aja (whether it meant ‘goat’ or ‘corn’) 
and Vasu was appointed mediator. As he decided unfairly in favour 
of the gods, the ysis cursed him, and his power to travel in air was 
gone (for which he used to be called Uparicara). Vasu then wor- 
shipped Visvaksena and Narayana, performed five sacrifices five 
times (324.28) whereupon Visnu restored his power of travelling 
through air. Chapter 325 describes Narada’s visit to Svetadvipa 
and bis worship of Narayana in 171 names among which are. Pafica- 
yajfiadhara (57), Paficakala-kartrgata (58), Paficaratrika (59), Surya 
(87), Phenapacarya (100), Valakhilya (101), Vaikhanasa (102), 
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Citrasikhandin (156) and ultimately Narada ends by saying Ehdnta- 
darganiya namo namah’, (325.171) In the next chapter (326; C. ed. 
339) Narada sees the ViSvariipa and it is said that only Ekantins 
can see this form. (326. 12; cf. Gitd, XI. 54). The Lord then 
mentions the four vyiihas, as follows: (A) Vasudeva is the only and 
eternal principle; he is immanent in the five principles (earth, water 
etc..); the five principles in combination form the body; the jiva 
without which the active principle (prdna-vadyu) is useless is Sarh- 
karsana or Sesa; from Sarhkarsana is evolved Pradyumna, who 
by his deeds attain Sanatkumaratva (jivan-mukti) in whom all life 
reverts after dissolution, and he is the universal mind; from him is 
produced Aniruddha, the Lord of kadrya and karana and the begetter 
of the phenomenal word. (B) Vasudeva is ksetrajna, nirguratmaka 
and knowable; (as) jiva (he) is Samkarsana; from Samkarsana is 
evolved Pradyumna who is the mind, and from Pradyumna is 
evolved Aniruddha who is the ahamkara. (326, 24-39; C. ed. 
339, 32-42). (C) Thereafter the Lord (Bhagavat) is identified with 
the Purusa of Samkhya (v. 41) creator of Maya (v. 43) etc. Saz- 
karsana, Pradyumna and Aniruddha are again mentioned: ‘I have 
four mirtis, (from Vasudeva) 1s produced Samkarsana also called 
Sesa, from him is born Pradyumna, and from Pradyumna is born 
Aniruddha. I am Pradyumna and Aniruddha, and this recurring 
creation is mine, from Aniruddha’s lotus-navel Brahma was evolv- 
ed, and from Brahma came the entire phenomenal world, both the 
animate and the inanimate; knowest thou, that thus do I create 
(the world) at the beginning of each kalpa.’ (326. 68-70; C. ed. 
339. 73-75). 


Thus it will be seen that the vythavada has been presented 
in three different manners in the same chapter, and in the third 
account, the vyuhas are called mirtis and Brahma is introduced as 
the active creative agent. This account may be an attempt to 
syncretize vyuhavada with avatéiravdda; its identification of Sarh- 
karsana as Sesa is also interesting for the Gaudiya Vaisnavas also 
made the same identification and further identified Sesa or Sam- 
karsana with Krsna’s brother Balarama and then with Caitanya’s 
companion Nityananda, as will be explained later. 

The Lord then gave a list of his avatdras, namely, Variha, 
Narasimha, Vamana, Parasurama, Daéarathi Rama, and Krsna. 
About Krgna the Lord predicts that he would establish the city of 
Dvaraka at Kusasthali, kill Narakasura, Mura, Pitha, and the king 
of Pragjyotisapura, defeat Samkara and Mahdsena the beloved of 
Bana, kill thousand armed Bana, Kalayavana, be instrumental in 
killing Jarasandha and kill Sisupala; it is further predicted that 
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the Lord would be a friend of Arjuna, and they would be described 
as the sages Nara and Narayana intent on destroying the ksatriyas 
for the good of humanity; having fulfilled the desire he would 
destroy all the Satvata chiefs, his own kindreds; having performed 
innumerable deeds, he would return to his own loka, in his catur- 
mirti, worshipped by Brahma. (326.71-93; C. ed. 77-102). Then 
the Lord added that, not even Brahma had ever seen him and that 
Narada could see him because of his ekdntagata-buddhi (v. 96). 
‘O brahmana’ the Lord declared, ‘You are devoted to me, hence 
I have related to you my past and future avatdras with their secrets 
(sarahasya).’ (v.97). 

Having said this, the Lord in his visvamirti disappeared, and 
Narada, his desires fulfilled, returned to Badarasrama, to see the 
sages Nara and Narayana. Then Bhisma says (the whole episode, 
it may be remembered is related by Bhisma to Yudhisthira): “This 
great Upanisad (that is, what Narada had heard from the Lord) 
is completely possessed of the four Vedas (and) based on Samkhya 
and Yoga is called Pancaratra. It was sung by Narayana, heard 
by Narada and related by him in Brahma’s house just as he had 
seen and heard.’ (vv. 99-100). 


Yudhisthira then asked another question in reply to which 
Bhisma informed him that, Narada recited this Purana imbued with 
Veda (puranam Veda-sammitam, v. 106) for the benefit of the 
Siddhas assembled in Brahma’s house; from them (tesém sakasat) 
Surya heard it, and related it to his followers 60,000 in number; 
they related it to the gods on the Meru mountain; from them (tesam 
sakasaét) Asita heard it, who related it to Bhisma’s father, who 
related it to Bhisma. (vv. 104-111). Bhisma further on states that, 
he who will read it or listen to it everyday, will enjoy ekanta-bhiéva 
and will be established in ekanta; he will reach the Svetadvipa, 
and gain moon-like brilliance, and will undoubtedly enter the god 
with thousand rays. (vv. 116-17; C. ed. 128-29). 


Chapter 327 (C. ed. 340) is not of interest for our purpose but 
in verses 24-26 (C. ed. 30-31) it is stated that for the creation of the 
world the Paramatman of Saérnkhya and Yoga by his own karma 
becomes (is called) Mahapurusa; from him is evolved the unmanifest 
which is called by the learned as Pradhana; from Ivara (evolution 
of Ivara is not given) and the unmanifest (avyakta) is evolved the 
manifest (vyakta), who is called Aniruddha and Mahanatman. ‘This 
manifest Aniruddha has created Brahma, who is extremely brilliant 
and is called ahamkara. (vv. 24-26; C. ed. 29-31). 
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In Chapter 328 (C. ed. 341), Krsna relates to Arjuna his glory 
and the derivation of his various names and incidentally he says 
that of his four kinds of devotees, the Ekantins are the best, because 
they do not worship any other god; and ‘I am their gati, they who 
work without any expectation.’ As the other three kinds of de- 
votees expect result they fall down, but the pratibuddhas (i.e. 
jnanins) are the best. (vv. 30-31; C. ed. 34-35). 


Actually in this chapter VaisSampayana relates to Janamejaya 
Krsna’s answers to Arjuna’s query, and this dialogue is continued 
in prose in the next chapter (329; C. ed. 342, vv. 1-65) in which 
Krsna describes to Arjuna, the beginning of creation, glory of the 
Brahmanas and various stories including that of Dadhici, Nahusa, 
Aditi, and Daksa. The next chapter continues the dialogue in 
verse (330; C. ed. 342 vv. 65 ff) in course of which Krsna says: 

sattvan—na cyuto-purvo’ ham sattvam vai viddhi mat krtam 
janmanih=—abhavat sattvam paurvikam me Dhanafijaya 
nirdsih-karma-samyuktam sdtvatam mam prakalpaya 
satvata-jnana-drsto ‘ham Sdatvatah Satvatam patih 
(330.12-13; C. ed. 342. 76-78). 


(I have never fallen from (my) Essence; (or truth) (sattva); 
know indeed that truth (sattva) has been made by me; (and) I retain 
in my present birth my former (awareness of) truth. Imagine me as a 
satvata, one attached to work without expectation (of result), I am 
seen by sdtvata knowledge, I am Satvata the lord of the Satvatas). 
Thereafter Krsna describes the etymology of other names and in 
reply to Arjuna’s further question describes his victory over Rudra. 


The following four chapters (331-334; C. ed. 343-346) conclude 
the description of Narayana’s glory related by Narada and Nara- 
Narayana. The next chapter (335; C. ed. 347) describes the Haya- 
griva avatdra, recovery of the Vedas etc. 


The next chapter (336; C. ed. 348) has some bearing on the reli- 
gion of the Ekantins. The chapter begins with a question by Jana- 
mejaya who first praises the Ekantins (who, according to him, go to 
the paramam padam, v. 3), and then asks Vaisampayana the name of 
the promulgator, rites (cary2) and origin (vv. 6-7) of the Ekantins. 
In reply Vaigampayana says that when Arjuna became unmindful 
of his duties during the Kuru-Pandava war, the Lord himself sang 
this religion, that is the Gita. (v. 8). Then Vaisampayana adds that 
he has already related this difficult religion which is equal to 
Sama-veda, and is upheld by Narayana. (It is interesting to note 
that Nilakantha explains (vv. 9-10) that Sdadma-veda here® con- 
notes tat tvam asi and tivra-vairdgya of Patafijali.). Then Vaigam- 
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a 
payana gives the information, that Partha put the same question to 
Narada in an assembly of sages, where Krsna and Bhisma also heard 
it; it was also said by VaiSampayana’s preceptor (ie. Vyasa). But 
Vaigampayana told Janamejaya ‘Listen to what Narada said there.’ 
(vv. 9-12). Then VaigSampayana relates the evolution of this reli- 
gion in each yuga, which are as follows: 

(1) In the first kalpa (Manasam janma), Narayana perform- 
ed the daiva and pitrya rites according to this religion, which ‘was 
accepted by the Phenapa sages. From them the Vaikhanasa sages 
and from the Vaikhanasa sages Soma obtained it. Then it disap- 
peared (that is, passed into oblivion.) (vv. 13-14). 

(2) In the second kalpa (Caksusam janma), Brahma received 
it from Soma and gave it to Rudra, who taught it to all the Vala- 
khilya sages. Then it disappeared. (vv. 15-16). 

(3) In Brahméa’s third birth (Vacikam janma), Narayana 
again founded this religion. Suparna received it from Purusot- 
tama. As he performed it thrice, it is known as _ tri-sauparnra. 
(Nilakantha comments that it implies three mantras from the 
Rg-veda). This vrata (rite) is in consonance with the Rg-veda. From 
Suparna, Vayu, and from the latter the Vighasaési sages, and from 
them Mahodadhi received it. Then it disappeared and resumed into 
Narayana. (vv. 17-22). 

(4) During Brahma’s Sravanaja birth when Brahma was born 
from Narayana’s ears, Narayana asked him to create the pheno- 
menal world, and gave the Satvata religion to establish the Krta-yuga 
with it (Satvata religion). Brahma bowed to the Lord of Gods, 
Hari, and received from him this religion with rahasya, samgraha, 
and dranyaka. This yuga-dharma was _ nirdsih-karma-samjnitam 
and known as Satvata. Brahma taught it to Svarocisa Manu who 
transmitted it to his son Samkhapada, who in his turn taught it to 
his son Sudharmana (Suvarnabha, C. ed.) At the beginning of the 
Tretd-yuga it disappeared, (vv. 23-35). 

(5) In Brahma’s Nasikya (Nasatya C. ed.) birth, the Lord 
Hari-Narayana related this religion to Brahma. From Brahmi 
Sanatkumara, from him Virana, from Virana Raucya Manu (Rai- 
bhya Muni, C. ed.), and from Raucya his son Kuksi, received it. 
Then this religion disappeared. (vv. 36-39). 

(6) In Brahma’s Andaja birth, this religion again emanated 
from Narayana, and Brahma taught it to the Bahirsada sages, from 
whom a Sdmavedantaga brahmana called Jyestha received it, and 
from him King Avikampana received it. Then this religion disappear- 
ed. (vv. 40-43). 
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(7) In the present Lotus or seventh birth of Brahma, Narayana 
related this religion to Brahma, who gave it to Daksa. Daksa gave 
this religion to his eldest grandson (daughter’s son) Aditya, elder 
(brother) of Savitr from whom Vivasvan got it. At the beginning 
of the Tretd-yuga, Vivasvan gave it to Manu, who gave it to his son 
Iksvaku. Iksvaku (has) spread this religion which will pass away 
to Narayana at the end of the age. (vv. 44-48; cf. Gita, IV, 1-2). 


Then Vaisampayana again adds that, this religion is the religion 
of vratis and has already been related in the Hari-gita; Narada also 
got it from Jagannatha Narayana along with rahasya and samgraha; 
‘This, O King!’ says VaiSampayana, ‘is the great original Sanatana- 
dharma, (which is) difficult to learn, difficult to perform, and is al- 
ways upheld by satvata (sdtvatair dharyate sada) (vv. 49-51) (Here 
Satvata seems to mean either the Vrsni race, or “truth”.) Lord Hari 
is pleased (if one performs this religion) with right knowledge, right 
application of rites and ahimsa. Sometimes one, sometimes two, 
sometimes three and sometimes four vythas are seen..... This is 
ekanta dharma, ...’ (vv. 52-57). Curiously enough, at the end of 
this description Vaisampayana says that this account of this religion 
was related by his preceptor Vyasa to Dharmaraja, that is Yudhis- 
thira, in an assembly of sages, heard by Krsna and Bhisma, and is 
the same as what had been related by Narada before. (vv. 59-60). 


Janamejaya then asked as to why everyone did not follow this 
religion of pratibuddhas (that is, jnanins), to which VaigSampayana 
replied that there are three types of men, namely sdttvika, rajasa 
and tdémasa. The sattvikas are ekanta-bhaktas of Narayana, and 
desire moksa, and Lord Hari himself carries the burden of their yoga 
and ksema. (cf. Gita IX. 22). ‘Those mortals who are (blessed by 
the benevolent) glance of Madhusidana, are known as sittvika and 
are certain to achieve moksa. The religion practised by the Ekantas 
is equal (in merit) to Samnkhya and Yoga, therefore they attain the 
ultimate heaven of Narayana’s moksa. By virtue of Narayana’s bles- 
sing of glance one becomes a pratibuddha and not by one’s will.” 
(vv. 66-70) VaiSampayana then describes the different fates of the 
rajasika and tamasika persons, after which Janamejaya, asks him the 
fate of the vaikarika (v. 74), that is sattvikas tainted with ego. In re- 
ply Vaisampayana says that, ‘a purusga of the twenty-fifth (tattva, 
that is fivdtman) can attain the very subtle (one) associated with 
sattvaguna and three letters (pranava) by completely giving wp ego. 
Thus Sétnkhya-Yoga and Ved-dranyakas are same (i.e. identical), 
they are complimentary to each other and are also known as Pafica- 
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ratra, this is the religion of the Ekantins who are devoted to Nari- 


yana. 
evam ekam samkhya-yogam ved-dranyakam eva ca 
paraspar-dngany—etani paficardtram ca kathyate 
esa ekantinam dharmo Nargyana-paratmakah 
Nilakantha in explaining this verse (C. ed. 348. 81-82) says: 
simkhyam atm-inaitma-vivekah; yogas citta vrttinirodhgh; 
ved-dranyakam Jiva-Brahm-dbhedaparam tattvamasyddi- 
vakyajam jianam; paficaratram bhaktimdrgah paramagurau 
krtanaim vaidikanam karmandm arparnam; etat sarvam 
eka-karya-karitvat samuccitam eva na tu vikalpitam iti 
In the next chapter (337; C. ed. 349), Janamejaya asks whether 
Samkhya, Yoga, Pafcaratra Veda and Aranyaka, which are widely 
known, are the same or different. In reply Vaisampayana relates a 
long story about Vy4asa’s former birth (vv. 3-57) and then adds that 
Samkhya, Yoga, Paficaratra, Vedas, and Pasupata are different (ndng- 
matani, v. 59) Kapila promulgated Samkhya; sage Apantaramah (a 
name of Vyasa in former birth) also known as Pracinagarbha was the 
dcirya of the Vedas; Brahma’s son, husband of Uma, lord of the 
bhitas, Srikantha Siva promulgated the Pasupata jana; the entire 
Paficaratra is known only to Lord (Bhagavan svayam), it seems to 
be the best of all the jianas, and is not known to the tamasikas. 
(vv. 59-64). Nilakantha does not comment on these verses. 


For our present purpose, the Narayaniya section need not be 
discussed further, for the next two chapters, also included in this 
section, are devoted to the praise of Narayana by Brahma and his 
son Rudra (lalata-prabhavah putrah Siva 338.11) which, however, 
does not yield any further information about the Satvatas, Ekantins 


or Pancaratras. 
We may now attempt to correlate the information yielded by 


the Narayaniya section. 

In Chapter 326, as we have already noted, vyttha-vdda has 
been presented along with avataira-vdda. But about the vyiha- 
vada described in Chapter 326, it should be noted that there is 
difference between the interpretation of the vythas in vv. 31-37, 
and vv. 38-39 and Brahma is introduced along with the four 
vytthas in vv. 68-70. It is indeed difficult to account for successive 
verses giving different accounts, but what is noteworthy is that 
Samkara in his commentary on the Brahma-sitra (I1.2.42) has 
criticized the vyttha-vdda of vv. 38-39, which it is said is not 
found in any Paficaratra text. In view of the fact that the earliest 
available MSS. of the Mahabharata were written in the 8th or the 
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9th century, it is possible that, these verses were added after the 
Sariraka-bhigya was written. 

Next, as we have seen, Bhisma says that, Paficaratra is based 
on the Vedas, Sarnkhya and Yoga. This is supported by Vaisam- 
‘' payana’s statement in Chapter 336, v. 76 quoted above; from which 
we also learn that, this was the religion of the Ekantins. We have 
quoted Nilakantha’s commentary on this verse, which seems to 
be a rational explanation. But in the next chapter (337-59) Vai- 
Sampayana changes his former position and says that Paficaratra, 
Samkhya, Yoga, Vedas and Pasupata are different opinions. This, 
it may be noted, is the only verse in which the Pasupata sect is 
mentioned. 


Secondly, in Chapter 327 the theory of the creation of the 
world has probably some similarity with Gitd, VIII. 20, but is 
foreign to Paficaratra; but here (327.31), Aniruddha has been 
equated with ahamkara, which is quite foreign to the Gitd. It 
seems that, the emphasis on nirdsih-karma (328.30; 330.13) indi- 
cates an attempt to introduce a famous idea of the Gita in the 
religion preached in the N&rayanilya section, particularly the Paii- 
caratra, and in Chapter 337, Krsna, among others, is called 
Pancaratrika. 


Next we come to the Satvata religion. The derivation of this 
word is given in Chapter 330.12-13, quoted above, from which it 
becomes difficult to assign to it any special sectarian significance, 
and there is hardly any doubt that throughout the Narayaniya 
section ekanta and sdtvata have been used primarily in their 
etymological sense. However, it has been stated above that, king 
Uparicara Vasu used to worship Narayana according to Satvata 
rites. Here we have to note the previous history of Uparicara 
Vasu as found in the Adiparvan (57.1-27; C. ed. 63.1-29). There 
it is related that, Vasu according to Indra’s instructions, con- 
quered the Cedi country. Thereafter he began a tapas to gain 
Indrahood, but was restrained by gods and Indra. As he gave up 
his attempt, Indra gave him a stick for protecting the people and 
a garland called Vaijayanti, which made him practically invincible. 
Out of gratitude to Indra, he dug the stick in the ground and thus 
started the Indra-pijd.? 


It is well-known that, Krsna in his young age had stopped 
Indra-piija. This incident is related in the Puranas, but Karhéa 
obviously refers to this incident in the Mahabharata Is it possible 
that a man could be the originator of Indra-pitjd@ and also be a 
follower of Krsna? Chronological difficulties are also too great even 
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for an epic. For Vasu was the father of Satyavati, mother of 
Vyasa, Citrérngada and Vicitravirya, grandsires of the Pandavas 
and Kauravas. Therefore Vasu, could either have been the fol- 
lower of a form of Visnu worship much anterior to the Kuru- 
Pandava period, or, what is more probable, the verses relating 
to Vasu in the Santiparvan are interpolations or corrupt. 


Even if we accept Vasu’s story in the Narayaniya section as a 
part of Mahabharata, it should be noted that the prophecy was 
that after Vasu’s death the religion which he followed would dis- 
appear. Therefore it is not possible to identify Vasu’s religion with 
Paficaratra or any other known sect. 


Raychaudhuri, as noted above, has partly based his theory of 
the identification of Upanisadic and epic Krsna on a verse from the 
chapter dealing with Vasu and stated that ‘the Satvata-vidhi ex- 
pounded by the epic Krishna has been declared in days of yore by 
the Sun himself prak-surya-mukha-nihsrita’ 4 

Now, it has been shown above that in spite of this categorical 
statement in Chapter 322, 19, in verse 44 of the same chapter it 
is stated that Vasu will learn it from Brhaspati and this is re- 
iterated in 323, 2-3, and Surya is nowhere mentioned, and the next 
chapter relates how Brhaspati performed the sacrifice as Vasu’s 
priest. Therefore it is impossible to reconcile the statements of 
322.19 and 322.43. Complications are also created by 322.23 and 
322.24 which state that the king Vasu used to perform rites accord- 
ing to Satvata system; and that the chief among the Pajcaratra 
scholars used to get presents and were the first to be offered food. 
From these two verses, Dr. Kane has concluded that Satvata and 
Pancaratra were the same sect.‘ This, however, need not be the 
implication of the two verses, and such identification would militate 
against the statement, noted above, that the Satvata religion would 
disappear with Vasu. 

Another important point to be noted in Chapter 322 is the 
abrupt manner in which the Citrasikhandins are introduced in v. 26. 
This has not only no relation to what has been stated by Bhisma 
(vv. 17-25), but, as we have noted above, contradicts the latter. 
This and the fact that they do not give a list of teachers leads us 
to suggest that vv.17-25 are very late interpolations, and was 
not even a part of the ‘original interpolation’ if we may be per- 
mitted to use this odd term. Therefore they should be disregarded. 


Another point to be noted about Vasu is that he performed five 
sacrffices five times (324.28). This may be the reason for which in 
the next chapter (325.57) Narada calls Narayana, Paficayajaadhara’, 
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but it also reminds one of Paficaratra described in the Satapatha Brah- 
mana (XIII. 6.1) where Purusa Narayana desiring to overpass all 
beings ‘beheld the five days’ sacrifical performance and took the 
performed offering’. 

The religion practised by Vasu cannot be identified with Satvata 
for another reason. We have given above a summary of Chapter 
336 where it is stated (vv. 23-35) that Brahma received the Satvata 
religion from Narayana and it was transmitted as follows: 


Brahma Sarhkhapada 

Svarocisa Sudharmana 
After Sudharmana the religion disappeared. Here Vasu is not men- 
tioned, and if 336.23-35 really describe a sect, then Vasu cannot 
be said to have belonged to it. 


Regarding the Ekanta religion we have seen that the descrip- 
tion of the Ekantins in 328.30-33 are similar to Gita VII.16-19. 
This is confirmed by Vaisampayana in 336.8 as noted above. There- 
fore we may identify the Ekanta as the religion of the Gita. Nila- 
kantha also emphasizes the difference between Ekantins and the 
Panearatras while commenting on 336.3 (C. ed. 348.3) which is as 
follows: 


Caturthyam caiva te gatydm gacchanti Purusottamam 
Ekantinas=—tu purusai gacchanti paramam padam. 


(They, the Ekantins, reach the ultimate goal (which is) Purusottama, 
the fourth gati (state).). 


Commenting on this verse Nilakantha explains caturthya as 
Aniruddha-Pradyumna-Samkarsan-dnapeksya caturthyam Vdsude- 
vikhyayam Hari-bhaktanam visesam gha. From this it is apparent 
that the Ekantins only worshipped Vasudeva-Hari, and not the 
vythas of the avatdras and thus they expected to attain the highest 
goal. 


It is also difficult to identify the Satvata with either Paficaratra 
or Ekanta, and indeed it is questionable whether any sect of that 
name ever existed,* except in the myth contained in Chapter 336. 
23-35; the religion of the Citragsikhandins it may be noted, is not 
given any name. It is remarkable, however, that nowhere in the 
Narayaniya section do we find the word ‘Bhagavata’; this leads us 
to believe that Ekantins were later called Bhagavatas, for Ekanta 
as a sect is not known except in the Naradyaniya section. However, 
Bhagavata is mentioned in the Besnagar inscription of the second 
century B.C. as will be related later; it is possible therefore that 
the core of the Narayaniya section was written before 2nd century 
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A.D. and later additions were made by Paficaratras, who were 
not Bhagavatas. 


2 


As we have stated above (p. 1), the term Vaisnava, was not 
used in ancient times, and it is usually taken that the general 
word in use seems to be Bhagavatas, that is worshippers of Bhagavat 
or as Bhandarkar says, ‘highest Brahman’. He also includes the 
Paficaratra in the Bhagavata system, but distinguishes it from the 
‘Ekantika Dharma, which was promulgated in the Gita’.6 But as 
we have shown above, this identification of Bhagavata and Pajica- 
ratra is not tenable, that is, before the advent of Ramanuja. 


The word Bhagavat is used to denote a person or a book, whose 
object is to describe the teachings or the life of a bhagavat 
or bhagavati; a person who is a devotee of bhagavat or bhagavati 
is also termed a bhdgavat, and it is in this sense that the word 
is most commenly used. Etymologically, the word means one who 
is possessed of ‘bhaga’. This word, which in the Rgveda (VII. 41) 
has been used as the name of a god, was also used in various senses, 
and for our present purpose would seem to mean ‘majesty, lustre or 
wealth’; therefore a male possessed of these qualities was a bhagavat, 
and the female bhagavati. 


The Bhigavata-purana calls itself Satvati-sruti (I. iv. 7), Satvata- 
samhita (I.vii, 6) and Bhagavati-samhita, (I, vii, 8) but it also refers 
to Krsna as the ‘Lord of the Satvatas (Satvatam bharta, X, vi, 3 and 
Satvatam prabhu X, xxxvii, 11), wherefore it appears that all that 
is meant is that the Bh.P. is a Samhita or Sruti relating to Krsna. 
Again in the same Purana (VII, x, 45-46) Narada says that the religion 
by which bhagavan can be attained is bhagavata, and that bhagavan 
is Visnu. From this, it is evident that Visnu is the object of worship 
of the bhdgavatas and that he is also known as Bhadgavata; and from 
the statement Ekantindém Bhagavatas—tad—akifcandénim (Ekantins 
are the indigent (votaries) of Bhagavat; Bh. P., VII, vi, 27) it 
appears that the Ekantins were the worshippers of Bhagavat. 


The Bh.P., however, seems to contain several different tradi- 
tions regarding the list of the teachers of this religion. Suka says 
(Bh. P, II. iv, 25; II, ix, 5-7; III, iv, 13) that the secret doctrine preach- 
ed in the work (Bh.P.) was given by Vigsnu to Brahma; from 
Brahma, Narada received it, who related an abridged version to 
Vyasa, who incorporated these teachings in the Bh.P., and taught 
his son Suka who read it out to King Pariksit. Elsewhere, Suka 
(Bh-P., X, Ixxxvii, 8; 47-48) says that this Brahmavdda was first 
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related by the sage Narayana to Narada, who in turn related it to 
Vyasa and Vyasa to Suka. Elsewhere, (Bh.P. VII, vi, 27-28) Prah- 
lada states that the Bh.P. was related by Narayana to Narada, 
who related it to Prahlada. However, the sage Maitreya says 
(Bh.P. It, viii, 2-9) that, Bhagavan Samkarsana first related the 
Bhagavata-purara to the sage Sanatkumara who was desirous of 
learning the true principles of Vasudeva; the latter related it to 
Samkhyayana, who told it to sages ParaSara and Brhaspati; Mai- 
treya learnt it from the latter and related it to Vidura. 


Thus from the Bh.P. we get four lists of teachers, namely: 


1 2 3 4 
Visnu Narayana Narayana Samkarsana 
Brahma Narada Narada Sanatkumara 
| | , | 
Narada Vyasa Prahlada Saémkhyayana 
Vyasa Suka | 
Parasara Brhaspati 
Suka. 
Maitreya. 


Of these four traditions, the first three can be reconciled; Narayana 
is held to be an incarnation of Visnu, and in each the teaching is 
handed through Narada. The fourth list is, however, entirely 


different. 


The name of Sanatkumara and the description of the sage Sam- 
khyayana as chief of the Paramaharnsa-religion, indicates its affinity 
with the Harhsa sect of the vaisnavas to which Nimbarka belonged 
and Sanatkumara is mentioned in two other lists in the Bh.P. First 
the Bh.P. (VI. iii. 20) states that twelve persons only knew the 
Bhagavata dharma, namely Svayambhi, Narada, Sambhu, Kumara 
(i.e. Sanatkuméra), Kapila, Manu, Prahlada, Janaka, Bhisma, Bali, 
Suka, and Yama. Of these twelve names, only four, namely, Sva- 
yambhi (Brahma), Narada, Kumara (Sanatkumara); and Prahlada 
are to be found in the lists given above. But this list (Bh.P. VI. 
iii.20) is important, for Jiva Gosvamin refers to it in the Bhakti- 
sandharbha (110) which implies that he recognized twelve sects, for 
he does not discuss this matter any further. However, again in the 
Bh.P. (IX. iv.57-8), Rudra tells Durvadsas: ‘Myself, Sanatkumira, 
Narada, Brahma, Kapila, Devala, Dharma, Asuri, Marici; and the 
Siddhas, (that is) all who have the knowledge (of reality pd7tdar- 
Sinah), do not know méya being enveloped by her.’ From the 
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context, ‘knowledge’ here means, the knowledge of Visnu, and this 
list seems to indicate a line of teachers. 


It is, however, quite evident that the Bh.P. is not following 
the Narayaniya section, and both seem to ignore Gita IV. 1. As it 
is not possible to maintain that the Naradyaniya section and the 
Bh.P. were earlier than the Gita, the only possible conclusion seems 
to be that they attempted to record current traditions. .Jt is 
possible, however, that the Naradyaniya section and the Bh.P. were 
written at about the same time, and it is also possible that while 
the former records the northern tradition, the latter records the 
southern one. A comparatively late date has been suggested for 
the Bh.P. which has been discussed in the next chapter. About 
the Nardyaniya Section it has been pointed out below (p. 24 f. n. 2) 
that Kharavela claimed descent from Uparicara Vasu. It is diffi- 
cult to believe that a devout Jain king like Kharavela would have 
associated himself with an ardent worshipper of Visnu like Vasu, 
hence it is quite probable that the Narayaniya section, or at least 
the part of it which deals with Vasu, was added after Kharavela, 
who probably reigned during the Ist century B.C. It is remark- 
able that the Narayaniya Section does not use the term Bhagavata 
as a religion, though it is frequently used in the Bh.P. and by 
Heliodorus in the second century B.C. It is possible, therefore, 
that the Bh.P. was written before Heliodorus, and the Narayaniya 
section was later added by the Pafcaratras as an aid to the propa- 
gation of their faith.® 


It may therefore be tentatively concluded that there were two 
sects of Narayana worshippers, one of which followed the Paficaratra 
tradition whose origin is not known. The other followed the Gita 
tradition and were known in later times as the Bhagavatas. Thus 
Bana in the Harsacarita mentions Pajicaratra and Bhagavata 
as two different sects. One of the principal preachers of the 
Bhagavata sect was believed to be Narada. It is clear however that, 
there were other exponents and tradition preserved their names 
as we find in the Naradyaniya section and also in the Bh.P. The 
medieval Vaisnava sects also were divided into four sects, and each 
claimed to have a distinct line of teachers, the earliest of whom 
heard the doctrine from Narayana himself. Though there were 
doctrinal differences between these sects, the line of teachers was 
so important, that Caitanya’s sect could not claim to represent any 
traditional sect, and later had to affiliate themselves to the Brahma 
or Madhva sect, though there were serious doctrinal differences 


between them. 
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Quintas Curtius, a Greek historian of the lst century B.C., 
observes on the authority of Alexander’s contemporary historians, 
that the soldiers of Porus, carried the effigy of Herakles while 
fighting the Greeks. Megasthenes, the Greek ambassador to the 
court of Candragupta Maurya, also refers to the worship of Herakles 
by the Sourasenoi in whose lands were situated the cities of Methora 
and Kleisobora and through it flowed the navigable river Jobares. 
He further observes that the two gods, Herakles and Dionysios 
were worshipped by the Indians living in the plains and on the 
hills respectively. Herakles has been identified with Vasudeva- 
Krsna, and Sourasenoi with the Surasenas, a tribe which lived in 
the Mathura region which is identical with Greek Methora, while 
Jobares has been identified with the Yamuna.’ 


Later, however, another Greek ambassador came to take greater 
interest in Vasudeva. One of the earliest archaeological evidence 
regarding the worship of Vasudeva is the well-known Besnagar 
pillar inscription of Heliodorus, the ambassador of the Indo-Greek 
king Antialkidas to the court of Kasiputra Bhagabhadra of Vidisa 
(near Gwalior Madhya Pradesh). An inscription engraved on the 
shaft of the pillar which gives these details records that Bhagavata 
Heliodorus erected it in honour of Devadeva Vasudeva, and the 
column is described as Garudadhvaja. Scholars have taken this 
as an evidence of Visnu’s identification with Sun-God for, in the 
Vedas, Sun has been twice called Garutmat, a bird, and we know 
from post-Vedic mythology that Garuda is Visnu’s vehicle. How- 
ever, the Garuda-dhvaja, or the capital in the shape of “oe is 
missing.® eg 

Other inscriptions relating to Visnu worship have been found 
at Nagari, Ghosundi (both in Rajasthan) and Mora in Mathura 
region. The former two inscriptions record the worship of Bhaga- 
van by one ParaSari-putra Gajayana, who had performed an Aégva- 
medha sacrifice, but had erected a Narayana-vatika for the worship 
of Samkarsana and Vasudeva, “the unconquered and lords of all.” 
Bhandarkar had taken this to refer to the vytiha worship of the 
Paiicaratras but Banerjea has shown that it alludes to the five 
manusya-prakriti-devas mentioned in the Vayu-pirana, and are also 
alluded to in the Mora well inscription found near Mathura. This 
must have been a sectarian form of worship which disappeared 
without leaving any trace behind it, but the provenances of the 
inscriptions show that it covered a fairly wide region. 
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Bhandarkar discussed the inscriptions mentioned above and 
the references to Vasudeva and Arjuna in order to establish the 
date of the Gitd.!° In this connection he observed that, at the time 
the Gita was composed Vasudeva’s identification with Visnu had not 
been acknowledged, because in the eleventh chapter of the work, 
though Arjuna twice addresses Krsna as Visnu, the latter identifies 
Visnu as the chief Aditya.!!_ This may be explained by the fact that 
vaignavas made a distinction between Visnu the supreme principal 
and Visnu a lesser deity. However, it appears that Bhandarkar is 
wrong when he states that Krsna was not acknowledged as an 
incarnation of Visnu in the Gita, for in the eleventh chapter (v. 46) 
Arjuna ends his prayer by praying: 


tenaiva rupera caturbhujena 
Sahasra-vaho bhava visvamirte 


While translating this verse Swami Prabhavanada and Christopher 
Isherwood remark that, ‘the only explanation of this passage seems 
to be that Arjuna is asking Sri Krishna to assume the shape of his 
chosen deity Vishnu—since it cannot mean that Krishna had four 
arms while in his human shape.’ This conclusion seems to be quite 
reasonable, so it may be further concluded that the Gitd identifies 
Krsna with Visnu who at that time was worshipped in his well- 
known four-armed form. 


As for the date of the Gitd, it has not yet been satisfactorily 
established, nor is it necessary for our present purpose to go into 
the problem, which in any case cannot be solved. A very good 
discussion of the problem will be found in Prof. S. N. Das Gupta’s 
History of Indian Philosophy, who concludes that the Gitéd is a 
pre-Buddhist work. 


1. All references within brackets unless otherwise mentioned are to the 
Santiparvan of the Mahabhérata, critical edition published by the Bhandarkar 
Oriental Research Institute. C. ed. indicates the Citrasala edition, Poona, 1932. 
Many additional verses are to be found in the Citrasala edition of which no 
notice has been taken here. Nilakantha’s commentary is given in the Citra- 
sala edition. 

2. We need not go into the details here but Vasu’s (natural?) daughter was 
Satyavati, Vyasa’s mother. It is interesting to note that King Kharavela of 
the Hathigumpha ra claimed descent from this Uparicara Vasu. This 
seems to indicate that the Narayaniya section was added after Kharavela, who 
was a Jaina, c. Ist century B.C. 

8. valmika-mG@trah saptiham yady = anena dhrto’acalah 
tada Govardhano Bhigma na tac = citram matam mama 
(O Bhisma! What is there remarkable in this one’s (Krgna’s) having sup- 
ported for a week the Govardhana mountain which is like an ant hill). Nila- 
kantha does not comment on this verse, presumably because the implication 
is obvious. Mbh. II, 38.9; C. ed. 41.9. 

4, Ray Choudhuri, op. cit., p. 57. 

4a.P, V. Kane: History of Dharmasastra, Vol. V, p. 953. 

4b. Here by sect is meant a regular ‘sampradéya’ with its distinct rituals and 
philosophy. It may be noted that Satvatas are mentioned in very late litera- 
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ture like the Caitanya-candrodaya of Kavi-kaérnapiira. (Act. VIII, 1854 ed. 
p. mer where it is stated by one Mallabhatta (from Karnataka): Yathottaram 
eva kemasyirn disi kiyantah karma-nisthéh katicid eva jidina-nigtha 
virald eva satvatah pracuratardh pédéupatih pee pasandinah,’ It is 
firstly difficult to accept this statement at its face value, for pasandin, that is 
Buddhist dominance in the south at this time (16th century) must be a gross 
exaggeration. Secondly, it appears from the context that Satvata here does 
not stand for the followers of Visnu or Krsna. Our impression is that Kavi- 
karnapura had heard the name of the Saétvatas but was not quite sure about 
them. He could not have meant the S&tvatas of the Bh. P. 


5, Sir R. G. Bhandarkar: Collected Works of Sir R. G. Bhandarkar, Vol. IV, 
Vaienavism, Saivism and Minor Religious Sects, p. 11. 

6. ibid, hs 17; p. 54. 

6a. For the low position of the Paficaratras see next chapter. According to Dr. 
Kane ‘the extant Mahabharata is later than the extant Manusmrti’, which 
according to him was finally recast between 2nd Century B.C. to 2nd Century 
A.D. P. V. Kane: History of Dharmasdstra-I (2nd ed.), pp. 344-45. 

7. Bhandarkar, op. cit., p. 13. 

8. The inscription is in Prakrit written in Brahmi characters of the 2nd century 
B.C., D. C. Sircar, Select Inscriptions, pp. 90-91. See also George Wood- 
cock, The Greeks in India, London, 1946, pp. 118-19. 

9. Bhandarkar, op. cit., p. 4. Banerjea, op. cit., p. 29. For the inscriptions see 
Epigraphia Indica, XXII, pp. 194; 204. 

10. Bhandarkar, op. cit., p. 17. 

11. ibid, p. 18. 

12. Swami Prabhavananda and Christopher Isherwood: The Song of God, 
Bhagavad Gita, A Mentor Book, Pub. by The New American Library, 1954, 
. 96, f.n, 

13. 5 N. Das Gupta: A History of Indian Philosophy, Vol. II, p. 551. 
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] 


Though Pajicaratra is mentioned in the Narayaniya section, 
scholars have assumed that the extant Pancaratra texts are much 
later. The oldest work to quote a Pajficaratra text is Utpala’s 
Spandapradipika of the tenth century; about a generation later it 
was quoted for the first time in the south by Yamuna, Ramanuja’s 
spiritual predecessor. Thus the date of the earliest Pancaratra 
texts would be about 8th century A.D., which Schrader regards as 
the terminus ad quem of the original Paficaratra Samhitas.! It 
may be noted here that Medhatithi (on Manu, II, 6) has called the 
Paficaratra and Pasupata as heterodox sects, because they did not 
admit that the Vedas were the source of dharma. Similarly, ‘in the 
Kiurma purdana, chapter fifteen, it is said that the great sinners, the 
Pancaratrins, were produced as a result of killing cows in some 
other birth, that they are absolutely non-Vedic, and that the 
literatures of the Saktas, Saivas and the Paficaratras are for the 
delusion of mankind. That Paficaratrins were a cursed people is 
also noticed in the Pardsara purdna. They are also strongly de- 
nounced in the Vasistha-samhita, the Samba-purana and the Sita- 
samhita as great sinners and as absolutely non-Vedic. Another 
cause of denouncement was that the Pajfcaratrins initiated and ad- 
mitted within their sect even women and Sidras. According to 
the Asvalayana-smrti, no one but an outcast would therefore accept 
the marks recommended by the Paficaratras. In the fourth chapter 
of the Brhan-naradiya-purana it is said that even for conversing 
with the Pafncaratrins one would have to go to the Raurava hell. 
The same prohibition of conversing with the Paficaratrins is found 
in the Kirma-purdna, and it is there held that they should not be 
invited on occasions of funeral ceremonies. Hem§adri, quoting from 
the Vayu-purana, says that, if a Brahman is converted into the 
Pancaratra religion, he thereby loses all his Vedic rites. The Litga- 
purana also regards them as being excommunicated from all religion 
(sarva-dharma-bahiskrta). The Aditya and the Agni-purdnas are 
also extremely strong against those who associate themselves in any 
way with the Paficaratrins. The Vignu, Sdatatapa, Harita, Bodhé- 
yanay and the Yama samhitads also are equally strong against the 
Pajicaratrins and those who associate with them in any way. The 
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Paficaratrins, however, seem to be more conciliatory to the members 
of the orthodox Vedic sects. They therefore appear to be a minority 
sect, which had always to be on the defensive and did not dare 
revile the orthodox Vedic people. There are some Puranas, how- 
ever, like the Mahabharata, Bhdgavata and the Visnu-purdna, 
which are strongly in favour of the Paficaratrins. It is curious, 
however, to notice that, while some sections of the Puranas approve 
of them, others are fanatically against them.” 


According to Kane, Medhatithi most probably flourished be- 
tween A.D. 825 to 900, while Hemadri flourished in the 13th century 
and the latter quotes the Kirma-purana which forbids inviting at 
sraddhas Buddhists, Pasupatas, Pancaratras and other similar here- 
tical people. The Viramitrodaya however quotes Yogi-Yajnavalkya 
to the effect that Sarnkhya, Yoga, Paficaratra, and Pasupata were all 
Vedic and are highly authoritative, but this line is not found in 
the printed text. The date of Yogi-Yajnavalkya is not known, but 
the Viramitrodaya was written in the 17th century, when the vaigna- 
vas had rehabilitated Pancariatra. But, the Viramitrodaya also dis- 
tinguishes between a Vedic and non-Vedic Pancaratra. 


Unfortunately we do not know the dates of the texts mentioned 
above, which makes it difficult to trace chronologically the position 
of the Paficaratras. We may, however, observe tentatively that, 
by the 9th century Pajicaratra was considered to be a heterodox 
sect, and the stigma continued for a long time. Whether Samn- 
kara’s denunciation of Pancaratra system was the cause or result 
of this attitude cannot be ascertained, but it is well-known that 
his description of the Paficaratra system, (Brahma-sitra II, ii, 42) 
differs from the known texts. If Samkara’s interpretation is correct, 
then, of course, this system, which he calls ‘Bhagavata’ was looked 
down upon when the Brahma-sitra was composed. But the 
vaisnava commentators, interpret it differently; Bhaskara alone 
agrees with Samkara that this section deals with Paficaratra doctrine, 
but he defends the doctrine and argues against Samkara’s views. 


We are here more concerned with Samkara’s identification of 
Bhagavata with vytha-vada, that is Paficaratra, for he does not use 
the word Pajicaratra, but calls it the Bhigavata system. It should 
also be noted that, though Samkara argued against the vyuha-vada, 
he wrote a commentary on the Gitdé, which shows that he was not 
against the teachings of the Krsna cult. As it is generally agreed 
that Sarnkara lived between 788-820,5 it may be concluded that, by 
the end of the eighth century Pajicaratra was sometimes called *bha- 
gavata, or that the vyuha doctrine had been accepted by the bha- 
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gavatas. This is curious, to say the least, for, from the time of 
Candra-gupta II (c.A.D. 376-415) many kings and emperors have 
called themselves Parama-bhagavatas. Moreover, Bana in his 
Harsa-carita, written in the middle of the seventh century, sepa- 
rately mentions the Bhagavatas and the Paficaratrikas, explained 
by the commentator Samkarakavi as Vignu-bhaktas (devotees of 
Visnu) and Vaisrava-bheda (a sect of Visnu-worshippers).** _,, 


It is interesting to note in this connection that in the Baset 
Stele inscription of Jayavarman of Kambuja (A.D. 657-681) it is 
stated that the deity Sri-Trailokyasdra was worshipped by five 
sacrifices (pajicabhir-yajriaih) by (people who) followed (the way) 
(anu-gamina) of five kalas, were proficient in the worship of the 
Pancaratra deities (Pancardatr-drcd-cuficuna) and had knowledge of 
the five elements (pajica-bhita). 

The Prasat Komnap inscription of Yasovarman (A.D. 889-c.900) 
of Kambuja (v. 62), which is a royal ordinance for regulating the 
services of a Visnu temple, it is stated that the dceirya should be 
versed in Pafcaratra and Sabda-sastra, which may mean grammar, 
but in the present context seems to mean the Vedas. From verses 
72, 73 and 86 of this inscription, however, it is apparent that the 
terms bhigavata vaisnava and sattvata have been used in identical 
sense. 

A late Khmer inscription of Kambuja, namely the Kuk Trapan 
Sroke Stele inscription dated Saka 995 (A.D.1073) mentions one 
Kavisvara Pandita, who, observing the rules of the Paficaratra 
sect, subsisted on ghi. He was the chief of the hermitages in four 
localities, and not only installed an image of Bhagavati but a limga 
also. Later in life, he became the royal preceptor.‘ 


The significance of the last inscription need not be discussed 
here, but the Baset Stele inscription of Jayavarman is interesting. 
The five sacrifices are also mentioned in connection with Vasu as 
mentioned above (p. 10, p. 19). The use of the word arca shows 
that as early as the seventh century A.D. the Paficaratra doctrine 
was connected with arcad worship in Kambuja, hence in India it 
must have been in vogue much earlier. 


A 


It is remarkable, however, that Ramanuja (1017-1137) no- 
where quotes from the Bh. P. or the Harivamé$a, and confines himself 
only to the VP as his predecessor Yamuna had done, The Bh.P. 
and the Harivatnga may be late texts, but they are certainly much 
older than Ramanuja; therefore the explanation of his gjlence may 
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either be that he was ignorant of the Bh. P and the Harivainsa, or 
that in his days, his sect did not accept them as authoritative. If 
the second alternative, which seems more probable, is accepted, 
then it may be concluded that the difference between the vaigra- 
vas of the Paficaratra sect (to which Ramanuja belonged) and other 
vaignavas was that the former did not accept the Bh. P as authorita- 
tive which the others did. 


The date of the Bh.P. is not free from dispute, and some 
scholars have ascribed it to the grammarian Bopadeva (13th 
century). But there is a MSS. of the Bh P. in Sarasvati-bhavana 
of the Banaras Sanskrit College written in a 12th century script, 
that is at least a century earlier than Bopadeva.’ We have already 
mentioned that Ramanuja does not mention it; this has induced 
scholars to ascribe it to a late date, the general opinion being 
about 9th century. One of the main reasons for this opinion is 
that the Bh. P. mentions the Alvars or the Tamil saints who flou- 
rished, according to modern scholars, between A.D. 500 to 850 
though the traditional period ascribed to them is 4203 B.C.-2706 
B.C. Now, Ramanuja himeslf was what might be called, a follower 
of the Alvars, and it is indeed remarkable that he should have 
ignored a text which mentions the Alvars; assuming on the basis 
of the Banaras MSS. that the Bh. P. was written before Ramanuja’s 
time.® 


Our problem, however, is not so much to determine the date 
of the Bh.P. as to attempt to find the difference if any between the 
followers of the Bhagavata and Pajicaratra systems. Dr. P. C. 
Bagchi was of the opinion, that ‘the Bhagavatism, whatever con- 
nection it might have had with the Paficaratra at the beginning, 
was completely different from it in the Gupta period. The vytha- 
vada which was the central idea in the Pajicaratra is absent from 
the Bhagavatism of the Guptas which appears as a syncretism of 
various Vaisnavite beliefs which had come to stay in the country. 
Visnu of Vedic Brahmanism, Narayana of the Paficaratras, Krsna- 
Vasudeva of the Satvata, Gopala of a pastoral people etc. all had 
been put in the melting pot from which originated the Bhagavatism 
of the Gupta period. It is this Vaishnavism which had found its 
way to Bengal in the Gupta period and had been firmly established 
in the Pala period.” ; 

This view has been challenged by Dr. D. C. Sircar who points 
out that the complete difference between vyiha-vada and avatira- 
vida cannot be postulated in our present state of knowledge, while 
the Ahirbudhnya and the Visvaksena-saihhitas show the influence 
of avatdra-vada on the Paficaratra.™ 
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Sircar’s objections to Bagchi’s theory seems to overlook the 
point, that while the Paficaratra texts have accepted avatdra-vdda, 
the Bh. P., does not accept the Vytha-vada of Pajicaratra, and 
while a number of avataras are mentioned in the Mahdabharata 
and in some of the Puranas the first attempt at systematization is 
met with in the Bh.P. 


The vyttha-vaida of the Bh.P. has been discussed by Prof. S. N. 
Das Gupta who has remarked that ‘the Bhagavata cult here des- 
cribed believed in three vythas of Vamadeva, Samkarsana and 
Aniruddha, and therefore there is no mention here of the production 
of the Pradyumna-vyiha. Pradyumna in this view stands for de- 
sire; desires are but functions of the category of manas and not 
a separate category’.'!' This is supported by Sridhara who, in his 
commentary on Bh. P., III, xxvi, 27, states: na tu Pradyumna-vyih- 
otpattih tasya sankalpidi-karyatvdbhavat. Das Gupta’s views have 
been challenged by Dr. Siddhesvar Bhattacharya, who accuses Das 
Gupta for having failed ‘to take account of the fact that the Bhaga- 
vata (11.5.29) does recognize four vyuhas though it does not give 
details of the Pradyumna-vyiha.’!2 Now, the purport of the Bh. P. 
XI, v, 29 is not very clear, and it has to be read in the context in 
which it has been given: 

tam tada purusam martya mahardj-opalaksanam 
yajanti veda-tantrabhyam param jijnasavo nrpa 
namasie Vasudevaya namah Samkarsanadya ca 
Pradymnity—Aniruddhaya tubhyam bhagavate namah. 
Naradyanaya rsaye purusaya mahatmane 

Visvesvaraya Visvaya sarva-bhitatmane namah 

iti dvdpara urvisa stuvanti jagadisvaram 
nana-tantra-vidhanena kalavapi yathd srnu 

(Bh.P. XI, v, 28-31 See also Bh.P. VI, xvi, 18-20). 


Here salutation has been offered not only to Vasudeva, Sam- 
karsana, Aniruddha and Pradyumna, but also to Narayana Rsji, 
Purusa, Visvesvara, Visva and to the soul of the creatures. This 
is entirely different from the vytha-doctrine of Paficaratra, though 
it may be an attempt at syncretization. Secondly, the statement 
that, worship is held according to Veda and tantra. Does tantra 
here stand for rdtra that is Paficaratra, as Schrader suggested," 
or does it stand for something else, that is, in its ordinary meaning? 


It should also be noted that from the description of the vyithas 
by Krsnadasa Kaviraja, the author of the Caitanya-caritamrta it is 
apparent that though the terminology used is taken from the Pafica- 
ratra, it had no significant influence on that doctrine." . 
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A way out of our difficulty would be provided by a comparison 
of Paficaratra philosophy with the philosophy of the Bh.P. Un- 
fortunately this has not yet been done, and it is beyond the scope 
of the present work. A short account of the philosophy of the 
Bh.P. was given by Das Gupta in fifty pages, and Bhattacharya has 
criticized Das Gupta’s findings in forty-two pages.'5 It is not easy 
to understand Bhattacharya’s standpoint but he seems to 
criticize Das Gupta for his reliance on Sridhara and Jiva for the 
interpretation of the Bh.P. Now, as someone has said, the works 
on the Bh.P. may fill up a small library, so some selection of com- 
mentators has to be made, and so far as we are concerned, Das 
Gupta’s selection of Sridhara and Jiva serves our purpose quite 
well; for, though Jiva Gosvamin’s commentary is recognized now 
as the standard by the Gaudiya Vaisnavas, it was written long 
after Caitanya’s death, and he considered Sridhara’s commentary as 
the most authoritative.'® 


Das Gupta’s short summary of the philosophy of the Bh. P. may 
not be correct in every detail; but his statement that, ‘it may 
generally appear rather surprising to find such an extreme idealistic 
monism in the Bhagavata, but there are numerous passages which 
show that an extreme form of idealism recurs now and then as 
one of the principal lines of thought in the Bhdgavata,’” seems to 
be entirely correct. As Das Gupta does not discuss this point at 
length, we may cite the following verses from the Bh. P. 


It is stated that nine great Bhagavatas, explained the Bhagavata 
doctrine to King Nimi. One of them named Pippalayana explain- 
ed:'§ ‘O, king, know Him to be the Great Tattwa, who is the 
instrument of the creation, preservation and destruction of this 
universe. But himself is divorced from all causes, who is present 
as the really existent in the various states of dream, wakefulness 
and sleepiness and in eternal rites and concentration, animated by 
whom, this body, senses, vital breaths, and mind are performing 
their respective actions. As scintillations of fire cannot display it 
or consume it, so mind, speech, eyes, intellect, vital breaths and 
senses are not capable of understanding him. Words can only 
minutely explain His meaning, but cannot manifest Him at all; 
Him, save whom there is no end of Nishedhas (proscriptions). 


‘Action and cause, are manifest as Brahman, for Brahman of 
diverse energies is the cause of both of these viz. action and cause. 
Before the creation the only Brahman was called Pradhanas He 
is identical with three-fold qualities; for his energy of action, He 
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is the thread, and for His energy or Jnana (understanding), He is 
called Mahat (Great). He is Ahankara (the consciousness of ego) 
which passes under the appellation of a creature. He is in the end 
manifest as the deities, senses, objects happiness and others. That 
Brahman of great energy is the action, cause, and the cause of 
both these. The Great soul is the Prime—without birth or death, 
without increase or decrease for He is the witness of the various 
particular states of all objects subject to birth and destruction. 
And He exists always and everywhere as the mere indestructible 
consciousness. As vital breath is determined by the power of 
senses, so the knowledge of Brahman is by that of scriptures. As 
vital breath in various forms pursues all creatures born of egg, 
womb, sweat and earth, so in the state of sleepiness when the action 
of senses and the consciousness of ego disappear, the soul for the 
want of gross body as its support consequent upon this change, 
remains in its subtle state devoid of metamorphoses; and when 
it rises from the state of sleepiness, recollection comes; when by 
great devotion consequent upon the desire of obtaining the feet of 
the lotus-navelled Deity, a man shall destroy the dirts of his mind 
engendered by qualities and action, his mind being purified like 
into the appearance of the sun to the clear eyes shall acquire the 
very knowledge of Atman.’ 


Again the Bh.P. states that Lord Sesa told King Citraketu:” 
‘I constitute all created beings, and I am their soul and protector. 
Sabda-Brahman and Para-Brahman are my two eternal bodies. Be- 
hold thee! The Supreme soul pervades this universe, as well as 
the individual soul. I pervade both of them, and they both are 
made of me. Even as one, in a state of profound slumber, sees the 
different regions of the universe in his own self, and thinks of 
himself, whilst the same state continues, as awake and situated in 
a particular spot, so know the waking state, etc. of animated beings 
to be the hallucinations of the mind. Therefore, do thou worship 
the Great Being who is the spectator of them all. Do thou know 
me to be Supreme soul—Brahman—who is devoid of all the proper- 
ties of matter, and through whose agency even a person who was 
fast asleep remembers his own slumber and happiness experienced 
during it. 


‘That knowledge is the Supreme Brahman which is found by 
a person remembering his experience both during sleep and the 
awaking state, to be the connecting link as well as the separating 
medium between the two states of existence. But when a person 
forgets this my true nature, and thinks himself independent of me. 
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then is he merged into worldliness, and becomes subject to assume 
form after form and suffer death repeatedly.’ 

From these, and from Prahlada’s instructions to the children,” 
Swami Vidyaranya has concluded that the main teaching of the 
Bh.P. is monism.?! 

This conclusion may not be totally invalid, but one has to take 
into consideration other statements in the Bh.P. For example. 


na sadhayati mim yogo na samkhyam dharma Uddhava 
na svadhydyas-tapas-tyago yatha bhaktir—=mam—orijta”’ 


Or again: | 
laksanam bhakti-yogasya nirgunasya hy—udahrtam 
ahaituky-avyavahita ya bhaktih Purusottame 
sdlokya-sarsti-simipya-sarupy-aikatvam apy—uta 
diyamdnam na grhnanti vind mat sevanam janah.?3 

These statements may be said to be the bases of Caitanya’s doctrine; 

undoubtedly these conflict with statements mentioned above and 

are difficult to reconcile. This reminds one of the Gitd, where after 
teaching Arjuna all the yogas, Krsna advises him to completely 
surrender himself. Indeed the resemblence between the Gité and 
the Bh.P. are so striking that one is inclined to suggest that the 

Bh.P. was written on the basis of the Gita. There are also some 

similarity in the thoughts expressed in the Bh.P. and in the VP and 

Ahirbudhnya-samhita, which is taken as a Paficaratra work. Pos- 

sibly for this reason Das Gupta had concluded that the Bh.P. ‘is a 

collection of accretions from different hands at different times and 

not a systematic whole’, though it contradicts his earlier statement 
that ‘it was composed by a Southerner.”4 


It is difficult to accept the suggestion that the Bh.P. was com- 
posed by several persons; what is more probable is that it records 
all the traditions developed by the bhagavata sects and is in the 
nature of a compendium, in the same way that many of the Upa- 
nisads record the utterances of different persons; therefore it is 
to the bhagavatas or vaisnavas what the Upanisads are to the veddn- 
tins. Ramanuja indeed does not refer to it; the explanation may 
be that the Bh.P. was not a Pajicaratra text to which it mdy be 
pointed out that neither is the VP on which Raménuja relied 
heavily. The reason may be that Ramanuja’s main task was to 
rehabilitate the Paficaratra doctrine which had acquired a bad re- 
putation, and to secure it firmly to the Vedanta school. Here he 
found support from the VP which Dr. R. C. Hazra describes as ‘a 
work which was written by a pro-Vedic Paficardtra scholar 6f a 
comparatively late age with the deliberate intention of writing a 
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religious book for the propagation of his sectarian views under the 
garb of a Purana’. 


We may therefore hold, at the present state of our knowledge, 
that an attempt was made by the Ahirbudhnya-samhita and the 
VP to reconcile the stigmatized Pajicaratra doctrines with Vedic 
thought by drawing upon certain traditions which may be called 
the bhagavata tradition. On the other hand the Bh.P. rests on 
pure bhagavata tradition of the Gita, though it was not unaware 
of the Pancaratra tradition; due to some common characteristics, 
particularly the worship of the same deity, the bhdagavata tradition 
of the Gita was to some extent modified to admit the peculiarly 
Pancaratra doctrine, namely the vyvha-vada in a modified form. 
Still the Pancaratra tradition and the Bh.P. tradition should be 
held to be different. This would explain as to why Medhatithi 
and some Purdnas mentioned above excommunicate the Pafcaratras. 
There is no doubt that Medhatithi has twisted the meaning of 
Manu II.6 in doing so; but Manu (III.152) himself has prescribed 
that the devalaka brahmana (one who maintained himself by at- 
tending on images either for salary or by appropriating what was 
placed before the image) along with healers, meat sellers and those 
living by (improper) trade, should be avoided at rites performed 
in honour of Gods and Pitrs (that is, Vedic sacrifices and sradddhas). 
From the following verse recorded by Locan Das in the Caitanya- 
mamgala (p. 100) it appears that this attitude towards the devalaka 
or devala braéhmanas persisted: 

mina sninaparah phani pavana-bhuk meso’pi parnasanah 

g§agsvad bhramyati cakri-goh paricaran devan sada devalah 

garte tisthati misiko’pi gahane simho bako dhyadnavdn 

kim tesa phalam asti hanta tapasa sadbhava-siddhim kuru 


(A fish bathes, a snake lives on air, and a goat lives on grass; a cow 
yoked to an oil-press is constantly moving (travelling), a devala 
is always serving gods, a mouse lives in a cave and a lion in a 
forest, while a crane meditates; what result alas can they obtain? 
Attain good qualities through austerities i.e. change thy inner- 
self.). 

Now, the main subjects of Pafcaratra literature are directions 
regarding the construction of temples and images, and descriptions 
of the various rituals associated with image worship. Indeed R. V. 
Joshi states: ‘Il faut remarquer que dans toute l’Inde, dans tous 
les temples, parmi toutes les sectes, que ce soit pour adorer Sri- 
krsya ou Visnu, le rituel, se recommende des Paficaratra Samhité. 
Bien plus, meme dans les temples tamouls le culte ést rendu selon 
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les Pancarditrasamhita, exception faite des temples de Venkatesvara 
de Tirupati et de Kancipuram ou ce sont les Vaikhanasasamhita qui 
sont utilises." Now, if we hold this position to be true for the 
ancient period also, namely, that the Paficaratras specialized in 
temple worship, then it is possible to assign them a position analo- 
gous to the devalakas. This would also explain as to why the 
Paficaratra writers were eager to graft bhdgavata concepts to their 
doctrine, for the bhaégavatas were never treated as outcastes; for 
example, even in the second century B.C., a Greek ambassador 
called himself a bhagavata. The effort of Paficaratra writers were 
successful to the extent that Sarmkara referred to their doctrine as 
bhagavata. 


This does not mean that the Bhagavata doctrine did not coun- 
tenance idol worship and the involved rituals, or that Sarnkara 
was against these practices. This is evident from the allusion to 
the four-armed image of Visnu in the Gita (XI.46) and to a simple 
ritual (IX, 26) which is non-Vedic and is akin to puja2’ Thus it 
seems that, there was always a common ground between the fol- 
lowers of the Paficaratra and the Bhagavata traditions due to the 
common deity Vasudeva, leading to confusion and to their ultimate 
fusion, or the extinction of the followers of the strict Pafcaratra 
tradition. It may be noted here that though Madhva was the first 
great religious leader to write a comentary on the Bh.P.- ultimately 
all the sects wrote their own commentary on it, including aa 
monists and the Sri-vaisnavas. 


The most distinguishing feature of the Bh.P. is the tenth canto 
which deals with the life of Krsna, and includes the rasa-lila, 
which is unique in our religious literature. The importance of this 
la in Caitanya’s doctrine will be discussed later. But a general 
feature of all the principal Indian sects which collectively forms 
the heterogenous conception known as Hinduism, may be pointed 
out. 


There are four principal features in each sect: 
(1) Rituals 
(2) Mythology 
(3) Mysticism 
(4) Philosophy 


All the vaisnava sects seems to have relied on Paficaratea for 
ritual; how far they modified them to suit the individual require- 
ments of each sect is not known, and has never been studied. 
The difficulty is that rituals vary not only as between sects, but algo . 
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from temple to temple; even in the same temple rituals have been 
altered. 


The mythologies are preserved in the sectarian Puranas, and 
the rituals are organically linked with the mythologies. 


Mysticism or rather the mystic process by which reality can 
be realized differs from one sect to another and is their most distin- 
guishing feature. Unfortunately, these are only known to the ini- 
tiated and have not yet been divulged. Considering the time, areas, 
and the number of men involved, the mystic process or the marga- 
upasand-paddhati of the Indian sects must be considered to be the 
most closely guarded secret in the world. 


Indian philosophy is the rationalization of the mystic experi- 
ence, wherefore there is hardly any system which does not admit of 
a supralogical category or does not present a clink in its armour 
of logic to its opponents. The Brahmanical theologians were taken 
unawares by the Buddhists and the Jains, and their lost glory 
was not revived till Kumarila established an epistemological basis 
for the Vedic doctrines, and Samkara laid not only the foundation, 
but the super-structure of Vedanta philosophy. Then came Ramanuja, 
who integrated the Vedanta philosophy with Pafcaratra docirine 
and initiated the massive vaisrava movement of devotion, faith and 
philosophy. 


1. F. Otto Schrader: Introduction to the Pédjcaratra and the Ahirbudhnya 
Samhita, Adyar, Madras, 1916, p. 19. 

2. S. N. Das Gupta; A History of Indian Philosophy III, pp. 19-20. For a com- 
parison of the Ajivika doctrine with Pajicaratra sce A. L. Basham: Doctrines 
of the Ajivikas, London, 1951, pp. 280-82. See also: R K. Choudhury: 
Heretical sects in the Puranas, ABORI. XXXVII, 1956, pp. 234-257. 

3. P. V. Kane: History of Dharmasdstra, Vol. IV, p. 375. ibid, Vol. I, 275: it 
is difficult to determine the age of the Kirma-purana, according to Dr. R. C. 
Hazra, quoted by Kane (ibid, Vol. V, 889) the Kirma was originally a Pafica- 
ratra work and was later altered to make it a Pasgupata one. But the verse 
quoted by Hemadri shows that in the 13th century i’ was neither. 

4, Quoted by S. N. Das Gupta; A History of Indian Philosophy, Vol. IV, p. 8 f.n. 

5. One of the works of Vacaspatimisra, the author of the Bhamati commentary 
on the Sdrirakabhasya is dated A.D. 841. Hence Samkara must have flourish- 
ed before that date. An inscription from Cambodia records the activities of 
one Sivasoma, guru of King Indravarman, and states that the former had 
studied the sdstras at the feet of Bhagavan Sarnkara: Prasat Kandol Dom (N) 
Inscription of Indravarman, v. 39. R. C. Majumdar: Inscriptions of Kambuja, 
Calcutta, 1953, p. 60. The portion in which the date was inscribed is slightly 
mutilated, but the extant portion shows that the date would be between A.D. 
878-887. Bhagavan Sarnkara can only mean the Acarya. 

5a. Hargacarita VIII, Ed. K. P. Parab and S. V. Toppur, N. S. P., Bombay, 
1912, |pp. 236-37. But in the Marmévodhini commentary of Rarhganatha 

(Ed. by S. K. Pillai, University of Kerala. Sanskrit Series, No. 187, pp. 378-79) 
the terms are explained as followers of Bhagavata-siddhantas and followers of 
Paficardtra-tantras respectively. 

-8. Fe C. Majumdar: Inscriptions of Kambuja, pp. 560; p. 123, v. 62; p 622. 

. MM. ee ears Kaviraj: Bharatiya Sddhanaér Dharé (Bengali), Calcutta, 
1965, p. 2, f.n. 2. 
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. The Banaras MSS. is written in 12th century script and Ramanuja died in 1137. 


It may be argued that it was written after his death and the present copy 
was taken soon after it was composed, and there is nothing to prove that it 
is not the original Bh.P. MSS. We are here taking a common-sense view, 
and most scholars are of the opinion that it was composed in the 9th century. 

For a bibliography on the date of the Bh.P. see A. D. Pusalker: Studies 
in Epics and Puranas, Bombay, 1953, pp 214-16. See also Kane op. cit, 
Vol. V, pp. 898-99. Dr. Kane’s conclusion is: ‘No reliable and cogent evid- 
ence has been adduced to prove that the current Bhagavata can be placed 
earlier than the 9th century.’ See above p 22. 


. R. C. Majumdar. (Hd.): History of Bengal, Vol. I, pp. 402-03. 
. R. C. Majumdar (Ed): History & Culture of the Indian People, Vol. II, 


The Classical Age (1962 Ed.). pp. 423-24. 


. S. N. Das Gupta’ History of Indian Philosophy, Vol. IV, p. 27. Vamadeva 


seems to be a printing mistake for Vasudeva. 


. Dr. S Bhattacharya: A Critique of “The Bhagavata-Purana”, The Journal of 


the Bihar Research Society, Vol. XXXVI, 1950, p. 39. 


. Schrader, op. cit., p. 24. 
. CC Adi, V. 

. Das Gupta, op. cit. Vol. IV, 1-50; Bhattacharya, op. cit., 9-50. 

. Making a play on ‘Svami’ (hushand) of Sridhara Svamin, Caitanya stigmatized 


as ‘prostitutes’ all those who differed from Sridhara. 
Prabhu hasi kahe svami na mane yei jan 
vesyar bhitare tire kariye ganan 

CC Anta, VII. 


. Das Gupta. Vol. IV, op. cit., p. 33. 
. Bh P. XI, iii, 34-38. Translation by J. M Sanyal, Vol. V, pp. 131-32. 


. ibid, VI, xvi, 51-64. 


ibid, VII, vi, 1-25. 


. Swami Vidyaranya, op. cit., p. 226. 
. Bh.P. VI, xiv. 20. O Uddhava, I am not attainable (as easily) by Samkhya, 


Yoga. recitation of the Vedas, meditation or renunciation as by exalted 
devotion. 


. ibid, III, xxix, 12-13. 


The devotion to Paramesvara (ultimate reality) without any reason (i.e. 
spontaneous and not based on knowledge) is the sign of devotion. (The real 
devotee) does not accept (any kind of deliverance, be it) sdlokya, sdarsti. 
sdmipya, sGrupya or sdyujya. Salokya means living in the same place with 
the Lord (here Vaikuntha or Goloka etc.); Sarsti means possessing the powers 
of the Lord. sdémipya means living near the Lord. s€ripya means assuming 
the Lord’s shape, sdéyujya means to be fused with the Lord. 

The Gaudiya-vaisnavas reconcile the monistic doctrine to their view by 
equating sayujya-mukti with moksa of the monists. and then point out this 
verse which entitles them to hold that moksa is inferior to Bhagavat-sevd; 
Gaudiya vdisnavas also hold that there is fifth purusdrtha, namely preman. 
Das Gupta, op. cit., Vol. IV, p. 26; p. 1. 

R.C Hazra: Introduction to Visnu-Purana translated by H. H. Wilson, 3rd 


ed. Calcutta, 1961, p. h. 
Rasik Vihari Joshi: Le Rituel de la Devotion Krsnaite, Pondichery, 1959. 


es 6- t 

The word pija, in Tamil piisai, is sometimes derived either from the Tamil 
words pit = flower and sey = do, i.e. an act done with the aid of flowers, or 
rom pisu = smear. implying that the smearing of the obiect worshipped with 
the blood of the animal sacrificed in the act was its central feature. But Prof. 
K. A. N Sastri observes that the word pisai does not occur in early Tamil 
literature of the Sangam period. and that the Tamil Lexicon does not notice 
either of these derivations for the word pija. K. A. Nilakanta Sastri, Deve- 
lopment of Religion in South India, Orient Longmans, 1963, p. 67. 
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CHAPTER IV 
PRE-CAITANYA VAISNAVISM 


1 


There are four traditional vaisnava sects, namely, Sri, Harnsa, 
Brahma and Rudra; these were established respectively by Ram3- 
nuja (1017-1137), Nimbarka, Madhva (1238-1317), and Vallabha 
(1479-1532 or 1481-1533). None of them, however, claim to be the 
founder of the sect. We are giving below the list of teachers of 
these four sects: 


(1) Sri-Vaisnavas 
Visnu or Narayana 


| 
Sri or Laksmi 


Visvaksena 
on 
Nathamuni 
a ne 
Ramamiésra 


Yamuna 


Mahapurna 
Ramanuja. 

Of these the last three were historical persons and can be 
easily identified. Of the rest Sathakopa and Nathamuni were the 
Alvar saints, and it is easy to identity the former with the com- 
piler of the Nalayira Prabandham, a collection of vaigsnava hymns. 
Yamuna and Mahdépurna were historical persons, and the former 
has deft many important works. The first three teachers are evi- 
dently mythological. 
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(2) Hamsa-Sampradaya 
Visnu as Harnsa 
| 
Brahma 
Kumiras 
Narada 
| 
Nimbarka 
This list is found in the Sandilya-Samhita,! but Nimbarka him- 
self in his commentary on Br.S. 1.iii.8. refers to Narada as his 
preceptor, and states that he (Narada) had been instructed by the 
Kumaras, his (Nimbarka’s) paramicaryas (Paramdcaryaih  Sri- 
Kumarair asmad gurave Sriman-Naradéy=opadisto). The ‘Kuma- 


ras’ in this passage, has been interpreted by Swami Santadasa 
Vrajavidehi as Sanatkumara etc. 


As we have already noted, Sanatkumara is mentioned both in 
the Narayaniya section (336.36-39) and the Bh.P. (III. viii, 2-9); 
while the Narfyaniya section states that Sanatkumiara learnt from 
Brahma, according to the Bh.P., he learnt from Sathkarsana, but 
Sanatkumara’s disciple Sarmkhyana is called the chief of the Para- 
maharsa-religion (Samkhydyanah pdramahamsya-mukhyo, Bh.P. 
III, viii, 8). Discrepancies in the three versions are to be expected, 
what is surprising is that Nimbarka’s claim to high antiquity should 
find a modicum of support from scriptures. 


These are undoubtedly very unsatisfactory and can hardly be 
called evidence in historical sense, but the strange fact remains 
that of all the vaisnava teachers Nimbarka alone eludes historical 
research.2, Secondly even his personal details are controversial. 
S. N. Das Gupta on the basis of Harivydsadeva’s commentary on 
Nimbarka’s Dasa-sloki states that his father’s name was Jagannatha 
and his mother’s name was Sarasvati. According to Gopinath Kavi- 
raj, however, Nimbarka’s father was Aruni Muni and his mother 
was called Jayanti. Radhakrishnan states that Nimbarka was a 
Telugu bréhmata who was born in Nimba or Nimbapura in the 
Bellary district but lived in Vrindavana, and in a foot-note adds 
that there is also a view that he was born in Vyrind&vana on the 
Yamuné river.> It is, therefore, evident that no reliable information 
about Nimbarka is available. 
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(3) Brahma-Sampradaya 
Visnu 


Brahma 
| 

Vasistha 
| 

Sakti 


Parasara 


Vyasa 


| 
Madhu or Prabhafijana 


Madhva is known to be an incarnation of Vayu or Prabhafijana, 
and it is claimed that he learnt his doctrine from Vyasa. However, 
unlike Nimb&arka’s Madhva’s identity can be satisfactorily esta- 
blished. He was the son of Madhyageha Bhatta a resident of village 
Rajatapitha (modern Kalyanapura) near Udipi, about forty miles 
west of Sringeri. It is admitted on good grounds that he died at 
the age of seventy-eight or seventy-nine, but while some scholars 
place his date of birth in 1199, others place the same event in 1238, 
not a very significant difference. 


(4) Rudra-Sampradaya 


The compilation of the teacher’s list of this sect presents some 
difficulties. For, though it is generally agreed that Visnu related 
the creed of this sect to Rudra, it appears that later it was revealed 
to one Visnusvamin, who flourished long before Vallabha. This 
Visnusvamin is a historical person, but it has been suggested that 
there were three Visnusvamins.4 The issue becomes more compli- 
cated by the fact pointed out by Das Gupta, that though Visnu- 
svamin is known from other sources, ‘Vallabha himself, however, 
never refers to Visnusvamin as the originator of his system’. Val- 
labha’s life is, however, fairly well known; his great-grandfather 
was Gamgadhara Bhatta, his grandfather Ganapati Bhatta, and his 
father Laksmana Bhatta, while his mother’s name was I]amaguru. 
He was born either in 1479 or 1481 and died in 1532 or 1533. 


It is evident that all the four sects were (and are) claiming 
divine origin. The reason may be that like the kings of medieval 
India, it had become fashionable to claim mythical origin; but the 
possibility cannot be precluded of their really being ancient sects 
of which the names of the original founders were logt, and of which 
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garbled versions are preserved in the Niardyaniya Section and the 
Bh.P. The real difference between these sects are due to their 
interpretation of the Br.S., and it is well-known, that though Sam- 
kara’s interpretation is the earliest extant commentary, there were 
several pre-Sarhkara commentators. For example Ramanuja men- 
tions Tarnka, Dramida, Guhadeva and Bharuci as his pirvdcdryas 
in his Vedartha-Samgraha (p. 154). It would not be surprising, 
therefore, for the dogma of these sects to have been really very 
ancient, and handed down from generation to generation till a per- 
manent intellectual framework was provided by the four great 
teachers, namely. Ramanuja, Nimbarka, Madhva and Vallabha. 
Since we are discussing the list of teachers, we might as well 
give the list of teachers of the Lion of Vedanta, which is traditionally 


as follows: 
Vyasa 


| 
Suka 


| 
Gaudapada 


| 
Govindapada 
| 


Samkara 


This list, even if we ignore Vyasa and Suka, raises some chrono- 
logical problem, which can be solved if one accepts the list of 
Sarnkara’s teachers found among the Tripurad-Sampradaya which is 


as follows: 
Gaudapada 


Pavaka 


sil cidade 
Satyanidht 
ee 
Gotiniia 


| 
Samkara® 
The list of teachers is extremely important from the religious 
point. For, very ancient tradition and scriptural injunctions make 
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it obligatory on any individual who reads the Vedas to learn the 
name of the deva, rsi, chandas and viniyoga of each mantra. Resi 
or brdhmana means the dcdrya-parampara, while devatd-tattva 
means the metaphysical conclusions. Therefore, to establish a new 
sect it is obligatory to claim an entirely new line of teachers, and 
to produce a definite treatise on metaphysics, which in the case of 
the vaisnavas meant an independent commentary on the 8Br.S. 
Caitanya did neither; hence his sect had to be affiliated with the 
Madhva sect to which his preceptor probably belonged, though there 
was serious doctrinal difference between Caitanya and Madhva. In 
the 18th century Baladeva Vidyabhisana wrote a new commentary 
on behalf of Caitanya’s sect, still the Madhva affiliation could not 
but be affirmed, possibly because Caitanya did not claim to belong 
to any recognized line of teachers other than Isvara Puri whose 
preceptor Madhavendra Puri is said to have belonged to the Madhva 
sect. There is therefore still some doubt as to whether Caitanya 
started a new sect, or represented a new line of thought in the 
Madhva sect; and actually some of his followers call themselves 
Madhva-Gaudiya. But in spite of the fact that Baladeva Vidya- 
bhisana in his Govindabhdsya has reiterated his sect’s affiliation and 
indebtedness to Madhva, it seems to us preferable to treat Caitanya’s 
sect as a new one. This point has been discussed in Chapter XXII. 


It is now necessary to give a brief account of the position of 
Vedanta philosophy before Caitanya. It may also be stated here 
that all the vaisnava sects including Caitanya’s were really, what 
may be called veddanta-sects each claiming that its interpretation 
was the correct one. However, there was one meeting ground, that 
was their opposition to Sarnkara’s monism. 


The Upanisads contain contradictory statements, yet the attempt 
of all the commentators has been to interpret them consistently. 
In order to do so Samkara selected four statements from four prin- 
cipal Upanisads, one from each Veda, and called them mahdvakyas. 
They are: (1) Prajianam Brahma (Aitareya, III. 3; Rg,-veda); Tat 
tvam asi (Chandogya, VI, viii, 7 Sama-veda); Aharn Brahmasmi 
(Brhadaranyaka, I. iv. 10; Yajur-veda); Ayam atma Brahma (Mandi- 
kya, 2. Atharva veda). It is on the basis of these four statements that 
Samkara based his philosophy, and interpreted not only the prin- 
cipal Upanisads, but also the Br. S. and the Gitd. He-was not un- 
aware of the conflicting statements in the Upanigads, for interpret- 
ing Br. S. I.i.11, (Srutatevdcca) he states unequivocally: dvi-ripatn 
hi Brahm=avagamyate ndma-riipa-vikira-bhed-opadhi-visistam 
tad wiparitam ca sarv-opddhi-vivarjitam.’? Then after giving exarn- 
ples from the Upanisads he states; iti c=aivarh “kahasraso vidy- 
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dvidyd-visayabhedena Brahmano dviriipatam darsayanti vakydni; 
tatr-dividy-dvasthayim Brahmana wupdsy-opasakddi-laksanah sarvo 
vyvahirah®.... 

This simple statement seems to clarify the position of the Upa- 
nisads, and it may be noted that this was the position adopted by 
Ramakrgna Paramahamsa. The vaisvavas, however, took great ex- 
ception to it, because of the last part of the statement where Sarn- 
kara practically calls all the dualists as abiding in ‘avidya’. This. 
the vaisnavas point out is merely Sarnkara’s opinion and as it is not 
found in the Upanisads or any scripture—which is a fact,—must be 
disregarded with the contempt such obiter dictum deserves. 


The fact is that the position taken by Samkara and that taken 
by the vaisravas are practically irreconcilable. For example Sam- 
kara in his commentary on 8Br.S. I1.iii.19 declares: yavad eva hi 
sthanév=iva purusa-buddhim dvaita-laksanim=—avidydm nivartayan 
kitastha-nitya-drk-svariipam-dtmdnam ahan Brahm=asm=iti na 
pratipadyate tivaj—Jivasya jivatvam.° 

As against this we may quote a verse ascribed to Hanumat, the 
great bhakta, by Ripa Gosvamin in his Bhakti-rasdémrta-sindhu. 
(I. Purva. v. 54)- 


bhava-bandha-cchide tasmai sprhayami na muktaye 
bhavan prabur aham dasa iti yatra vilupyate” 


This epitomizes the attitude of the vaisnavas, for all of them want 
to enjoy some sort of association with the Lord, and Madhva parti- 
cularly denies the existence of a state where the individual soul can 
be united with Brahman. As we shall see later, Caitanya does 
not deny such a possibility, but calls it a low form of salvation. 


To the vaisnavas, the sense of ‘I’, the ego is not a mere quality 
extraneously imposed in the self, but the very nature of the self. 
The notion of ‘I’ is false when it is identified with the body and 
other sense-objects, and when it arouses pride and boastfulness. 
Then the ‘I’ becomes ahamkdra, which is a false notion or sentiment 
and has been denounced in the scriptures. But not the ‘I’, when it 
refers to the self,—for example, ‘I’ am the slave of Lord’—is the 
most accurate notion that one can have. In the madhura-bhéiva of 
the Gaudiya-vaisnavas, the ‘I’ sense and ‘my’ sense can have further 
modification. Even Candravali, who is nearest to Radha among the 
gopis, is imbued with the idea, ‘I am Krsna’s;’ but Radha says ‘Krsna 
is mine’. Hence Radha is superior. | 

Another important point on which the vaignavas differ svith 
Sarnkara, is the conception of Sakti, or energy. Sarnkara does not 
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deny the existence of Brahman’s Sakti; in his commentary on Br.S. 
I.i.1 he states: nitya-suddha buddha—mukta-svabhadvam sarvajiiam 
sarva-Sakti-samanvitam (Brahma.). 


In his commentary on Br.S. II. 1.14, he has admitted the exis- 
tence of madyd-Sakti as follows: 
sarvajnasy—esvarasy—atmabhuta iv=avidya-kalpite 
nima-ripe tattv—anyatvabhyam anirvacaniye 
samsdra-prapatica-bija-bhiite sarvajnasy—esvarasya 
maya-saktih prakrtir=iti ca éruti-smrtyor= 
abhilapyete."! 
Similarly in commenting on Br. S. II. i.37 (Sarva-dharm-opapat- 
tes=—ca) he ends the section by stating: sarvajnam sarva-sakti 
maha-madyam ca Brahma iti. 


Almost similarly he writes in his introduction to the Gita: 
sa ca bhagavan aisvarya-sakti-bala-virya-tejobhih sada sampannas 
trigunitmikam vasnavim svdm mayam mild-prakrti vasikrtya ajo’ 
wyayo bhitdnaim isvaro nitya-suddha-buddha-mukta-svabhdvo’pi san 
sva-mayaya dehavan iva jdta iva ca lokdn anugraham kurvan iva 
laksyate.'2 

Before we proceed further we must state that Sarnkara’s follow- 
ers have explained all the apparent contradictions in the statements 
noted above, and we are merely presenting the vaistava criticism 
of his standpoint by isolating his statements. The vaignavas, for 
example, take very great exception to Sarnkara’s statement ‘deha- 
van iva jata iva (as if he were born, as if he took a body) in rela- 
tion to Sri-Krsna, who they point out was a real person, an avatira. 
But to Sarhnkara, even a person is a maya, for everything except the 
ultimate reality, Brahman, is unreal. 


Now, we come to Samkara’s doctrine of mayd, for which he 
has been soundly berated by all the vaigsnavas, who indeed call his 
doctrine derisively as mayaévada and declare: 


mayavadam asac-chdétram pracchannam bauddham ucyate 
may—aiva vihatam devi kalau brahmana-mirtina!3 


We have already pointed out that, it is impossible to harmonize 
the Vedanta texts without the interposition of a supra-rational cate- 
gory, and in Samkara’s system this was maya, Though in the 
passages quoted above he has mentioned mayd-sakti, yet in his 
scheme of Undifferentiated Brahman, there cannot be any éakti, 
though once he postulated the possibility of the relationship of 
Saki and saktimat.'4 However, as for mdéydé, Samkara never de- 
fined it, though it is usually explained as sad-asad-anirvacaniya, a 
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term which is not found either in his commentary on the Br.S. or 
on the Gitdé, However, by anirvacaniya, that is ‘indefinable’ the Sam- 
karites mean something that appears in perception but is ultimate- 
ly contradicted; which in other words mean that in relation to ulti- 
mate reality Sakti is a negligible factor, ontologically indefinable, 
therefore contradicted or false but real in relation to the pheno- 
menal world. But this distinction, which is vital for understand- 
ing Sarmkara’s system of philosophy is ignored by the vaignavas, for 
this is not a logically sound position. 

As Das Gupta has remarked, ‘Samkara had to explain these 
(Br.S.) passages, and he did not always use strictly absolutist phra- 
ses; for, as he admitted three kinds of existence, he could talk in 
all kinds of phraseology, but one needed to be warned of the phra- 
seology that Sarnkara had in view at the time, and this was not 
always done. The result has been that there are at least some 
passages which appear by themselves to be realistically theistic, 
others which are ambiguous and may be interpreted both ways, 
and others again which are professedly absolutist.’”'5 Actually it 
seems that, partly from inherent difficulty and partly under pres- 
sure of criticism from the vaisnavas, Samkara’s followers had to 
elaborate on his original thesis, resulting in the development of 
various schools of monism. Still the distinction between them and 
the vaistavas remained as wide as ever; a monist, also known as a 
jnadna-margi, concentrates on himself and seeks to identify himself 
with Brahman rejecting everything else as unreal; but to a vais- 
nava, or a bhakti-nuirgi, as he is called, nothing in unreal (andtman) 
to him; not only his self, but the entire world is a manifestation of 
Brahman; his devotion, therefore, is all-embracing; he does not be- 
come dnanda (bliss) but 4nandi the enjoyer of bliss. Therefore for 
a bhakti-mdrgi subject, object and knowledge never becomes one, a 
trace of ego persists in the subject so that he may consciously enjoy 
bliss. 


As to the moksa of Samkara, it is necessary to point out that 
he is in some difficulty in explaining Br. S. IV. iv. 4 where he has 
to explain Chandogya VIII, vii, 3., but we need not go into that. 
But Br. S. IV. iv. 17. (jagad-vydpara-varjam prakaravdd—asamni- 
hitv€c—ca) taken literally would seem to favour vaisnava inter- 
pretation. 

We have stated the general criticism levelled against Sarmkara 
by the vaistava scholars, and it should be clearly understood that 
we did not attempt to present the advaita point of view. The duty 
of a historian is to present things as they happened and not as they 
should have happened. We have therefore stated his opponents 
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view. But lest there should be any reader not conversant with the 
Acarya’s works, we should again reiterate the historical fact that, 
he was the father of modern veddénta movement. It was he, who 
selected the vedanta texts, the prasthana-trayi, (10 or 11 principal 
Upanisads, Br. S. and the Gitd), it was he who set the standard of 
monastic life in medieval India, and it was he who rejuvenated the 
country with an intellectual movement which is unsurpassed not 
only in the history of India, but possibly in the world’s history. 
And above all, he did all this in a language which for its diction, 
style, grandeur, precision and brevity probably remains unsur- 
passed in the history of Sanskrit language. 


Here at the risk of a little digression, we would like to point 
out that, though the Gupta age is generally regarded as the ‘golden 
age’ of Indian history, when an Indian today talks in terms of his 
spiritual heritage, he is primarily referring to the age that began 
with Sarmkara, fully blossomed after Ramanuja and continued un- 
interruptedly till about the 17th century. Without them we would 
have had no understanding of the Upanisads, not to speak of the 
Br. S. or the Gita. Within this period the Muslims conquered prac- 
tically the whole of north India and penetrated into the South. But 
the grand intellectual and spiritual movement went on unruffled, 
seemingly oblivious to and independent of the political condition 
obtaining in the country. It may not have been the ‘golden age’. 
but it was a remarkable period in our history.'® 


Having stated some general though negative aspect of vai- 
snava philosophy, we shall now give very brief accounts of the 
philosophy of each sect. Of these sects, the one founded by Val- 
labha cannot be called pre-Caitanya, for they were contemporaries, 
still we include Vallabha’s philosophy here, for the sake of con- 
venience, 


I. Sri-sampradaya of Raimanuja. 

Ramanuja’s philosophy is known as Visistddvaita or qualified 
monism. According to this theory, there are three eternal princi- 
ples, namely cit (conscious), acit (unconscious) and Ivara. Of 
them Ivara is visesya (substance) or amgi (body, that is, principal) 
and cit and acit are his vigesara (adjectives) or amga (limbs, that is 
subordinate). isvara is always characterized (visista)} by cit (self 
conscious souls) and acit (inert matter). During creation cit and 
acit are gross, that is, they have attributes; during dissolution, they, 
exist in a fine form, without such attributes. Cit is dtman (self); 
distinct from the physical body; it is also self-evident, nitya (eter- 
nal), atomic, (as distinguished from Satmhkara’s vibhu ‘all-pervad- 
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ing’) beyond sense perception, formless, and changeless. Atman 
is knowledge, but is also knower. Or, as Ramanuja puts it (Br. S. 
I. i. 1) ‘Though the self is itself of the nature of consciousness, yet, 
just as one entity of light exists both as the light and as the rays 
emanating from it, so can it be regarded both as consciousness and 
as possessor of consciousness.’ It is always controlled by Ivara. 
Action and its result are different forms of or extension of know- 
ledge, hence dtman can not only be the knower, but the doer and 
the enjoyer as well. Atman’s subjectiveness (kartrtva) is due to 
its contact with the reals (guwnas), and under all circumstances is 
controlled by Svara. But all imperfections and sufferings belong 
not to Isévara (Brahman), but only to the sentient and non-sentient 
beings (cit and acit) which are its modes. It has some independence 
_ (svatantra-sakti) but even that is a gift of ISvara, and ultimately 
depends on Him. The case is analogous to that of property of 
which two men are joint owners. If one of them wishes to transfer 
that property to a third person, he cannot do so without the per- 
mission of his partner; but that permission is given is after all his 
own doing, and hence the fruit of the action (reward or anything) 
properly belongs to him only. Therefore real freedom of the soul 
or the main goal of the individual is kaimkarya, that is, absolute 
servitude to Igvara which is real deliverance, brought about by 
surrender to Him—that is prapattt. 

Atman can be bound (baddha), free (mukta), or eternal (nitya). 
There are infinite number of each of them. By contact with prakrti 
or acit, nescience, desire, and action are produced in the atman, 
and these are destroyed when the contact is released. 


Acit or jada-tattva is liable to transformation. There are three 
types of jada-padartha, Suddha-sattva (pure-sattva), misra-sattva 
(mixed Sattva) and kala (time). Suddha-sattva is unblemished 
Sattva, untouched by rajas or tamo-guna, hence it is eternal, pure, 
and produces knowledge and bliss. Under the Lord’s will, this 
tattva transforms itself into substances out of which are built the 
eternal dhdémans (Hindu counterpart of heaven, a transformation 
of Visnu’s parama-padam). According to some, guddha-sattva is 
not jada. 

Misra-sattva is compound of rajas and tamas, and forms the 
veil which covers the knowledge and bliss of the earth-bound souls 
(baddha-jiva). It is also nitya (eternal) and subserves Tévara in 
His creation of the phenomenal world. It is also the cause of anti- 
knowledge and in course of time and space produces all worthy and 
unworthy transformations. Ultimately it developes into ° the 
twenty-four tattvas. 
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That part of acit which is bereft of sattva and untramelled by 
the guras is kala (time). It is the effective agent which brings 
about the consequential changes in prakrti and its substances. All 
dissolution depends on kala. In His lila (supra-mundane) aspect, 
Iévara’s action is determined by kala, but in His nitya (eternal) aspect 
kala has no influence on Him, even though it still subsists. 


isvara is the fundamental essence, that is prime tattva. He 
is the ultimate rest or support of cit and acit and they are all held 
in Him (dsraya). He is the soul of both cit and acit, which form 
his body, and cannot exist independently of Isvara. Iésvara is the 
embodiment of infinite knowledge, and bliss, possessor of infinite 
propitious qualities, creator, controller and destroyer of the world, 
protector of the devotee, bestower of rewards for action, and un- 
touched by fault and is not liable to any transformation. All the 
changes and transformations take place in the body of Isvara and 
not in His essence. Laksmi, Bhi and Lila are his saktis. His beauty 
is changeless, possessed of unlimited lustre, and is indicative of his 
essential nature which attracts everyone, and a vision of which in- 
duces a cessation of wordly desires, and heals all miseries. 'Those 
who are eternally free from earthly bondage are in constant rapport 
with Him. An Avatdra, who comes down to earth to establish 
religion, is produced from His body. 


Ramanuja, as has been already noted, accepts the Pajicaratra 
doctrine of the vytihas and according to him, Vasudeva is the highest 
Brahman and the highest cause; from Him originates the individual 
soul called Samkarsana; from Samkarsana emerges the internal 
organ called Pradyumna, and from Pradyumna comes out the prin- 
ciple of egoity called Aniruddha. This evolution is due to the 
fact that Vasudeva, the highest Brahman, from kindness to those 
devoted to Him, voluntarily abides in a four-fold form, so as to 
render Himself accessible to the devotees. Vasudeva has for His 
body the complete aggregation of the six qualities, and divides 
Himself in so far as it is either the subtle (siikgsma), or division 
(vytha) or manifestation (vibhava) and is attained in His fulness 
by the devotees who, according to their qualifications, do worship 
to it by means of work guided by knowledge. From the worship 
of the vibhava-aspect one attains to the vyitiha, and from the wor- 
ship of the vyuha one attains Vasudeva. Vibhava means the aggre- 
gate of beings, that is avatdras, such as Rama, Krsna ete. Sarnkar- 
sanaf Pradyumna and Aniruddha are mere bodily forms which 
Vasudeva voluntarily assumes. 
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Lord is also antaryamin, that is, inner controller. In this state 
He is the companion and guide of every individual soul, and abides 
in the individual’s lotus-like heart. 


These four categories, namely, Para or Vasudeva, the four 
vythas, the vibhavas and antaryamin together with arcé or the 
idol, that is the deity, are the five forms of the Lord. 


Swami Vidyaranya has pointed out that, though Ramanuja 
had accepted parts of Paficaratra doctrine, his theory of evolution 
is hased on Vedanta, which is entirely different from that of Pajica- 
ratra. Secondly, though Ramanuja has accepted the authority of 
the Pauskara-samhita and the Parama-samhita, he has rejected their 
view that there is no difference between Brahman and a liberated 
soul.!7 


According to Vemkatanatha, Ramanuja’s greatest exponent, 
bhakti, or devotion is ‘meditation with affection’. Ramanuja him- 
self says (Br.S. I. i. 1) that, steady remembrance (dhruva-smrti) 
is bhakti and has the same meaning as updsana (prayer or 
meditation). This steady remembrance or meditation is ob- 
tained through abstention (viveka), freeness of mind (vimoka) 
through repetition (abhydsa), works (kriyd), virtuous conduct 
(kalydna), freedom from dejection (anavasadda), absence of exulta- 
tion (anuddharsa), according to feasibility and scriptural statement. 
Viveka means keeping the body clean from all food impure either 
owing to species (jati, such as kalafija, that is a bird or animal 
killed by a poisonous arrow) or abode (aSsraya, food belonging to 
a candala or the like, that is, sinners), or accidental cause (nimitta, 
such as food in which a hair or the like has fallen). 


Vimoka or freeness of mind means absence of attachment to 
desires. Abhydsa or repetition means continued practice (Git4i, 
VIII, 6). Kriya or works means the performance, according to 
one’s own ability, of the five great sacrifices. By kalyana or 
virtuous conducts are meant truthfulness, honesty, kind- 
ness, liberality, gentleness and absence of covetousness. Anavasdida 
or freedom from dejection means a state of mind contrary to the 
lowness of spirit or want of cheerfulness which results from un- 
favourable conditions of place or time and the remembrance of 
causes of sorrow (Mundaka III, ii, 4). ‘Exultation’ is that satisfac- 
tion of mind which springs from circumstances opposite to those 
just mentioned; the contrary is anuddharsa or ‘absence of exultation’. 


From this it appears that, according to Ramanuja, mind be- 
comes purified by the performance of actions according to Gne's 
caste and stage-in life, which help to produce bhakti or jiina. But 
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merits and demerits are hindrances for the birth of jidna, being 
generators of rajas and tamas gutas, and should be always forsaken.” 


Ramanuja’s philosophy, was firmly based on Vedanta in 
which the Paficaratra was admitted but his doctrine derived its 
sustenance from the songs of the vaisrava saints called Alvars who 
lived in south India between 6th to 8th centuries of the Christian 
era. Their songs are largely based on the lives of Rama and 
Krsna and their basic emotions are traditionally associated with 
Vaisnavism, namely, servant’s devotion for the master (dasya) 
friendly love (sakhya), mother’s affection for her child (vdtsalya) 
and also of a female lover for her beloved (mddhurya). For 
example Peyalvar conceives himself as Yasoda and describes Krsna 
as lying in the dust and calling for the moon. The Alvar poetess, 
Andal, conceives herself as a Gopi, requesting her friends to go 
with her to wake the sleeping Krsna. In Andal’s songs we come 
across one particular lover or wife of Krsna called Nappinnai, who 
was most probably an early prototype of Radha.! 


It is not possible to establish on historical evidence any link 
between the Alvars and Caitanya. He had started his movement 
of intense devotion—with particular emphasis on the madhurya as- 
pect—even before he went to South India. It is, however, quite 
possible that his parama-guru (preceptor’s preceptor) Madhavendra 
Puri was influenced by the Alvars. Not only he had visited South 
India (for all we know he might have been a southerner), but unlike 
a Madhva ascetic, which he is said to have been, he was a devotee 
of great emotional capacity. Thus it is possible that the seed of 
emotional devotion was transplanted by Madhavendra from the 
South to Bengal, and the sapling was nourished to maturity during 
Caitanya’s long tour of South India. 


II. Hamsa-sampradaya of Nimbarka. 

Nimbarka’s school of philosophy is known as Bheddbheda or 
Dvaitadvaita, that is, difference-in-identity. The main tenets of his 
school was expounded by him in his commentary on the Br.S. 
known as the Veddanta-parijata-saurabha, (the scent of the celestial 
flower of the Vedanta), and for our present purpose it will be suffi- 
cient to quote from a few statements from his commentary to under- 
stand his position. 

According to Nimbarka, in Br.S. II, iii, 42, namely arhéo ndnd- 
vyapadesad=anyathad c=—api désakitav-dditvarn adhiyata eke, the 
Sitrakara is showing the amSansi bhdva or the bhed-ibheda-bhiva 
between the individual soul and Param&tman. Jiva is a part (arma) 
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of Paramatman; for the Svetasvatara Upanigad (I. 9) states jii- 
frau dv-djav-Sanisau’ (both jia and ajia—isvara and Jiva are 
eternal and indestructible). On the other hand the Upanisads also 
have stated their identity or non-difference in such statements as 
tat-tvam asi (That thou art; Chindogya). The Atharvan goes to 
the extent of declaring that the fishermen, slaves and dishonest 
people are also Brahman. 


It may be noted that Sarmkara here agrees that this aphorism 
establishes the bhed-dbheda doctrine, for he ends his comment by 
stating: ato bhed-dbhed-avagamabhyam amSatv-dvagamah; kutas= 
ca amésatv-dvagamah.”' 


In commenting Br.S. Il, ii, 22, namely, prakrtaitavattvam hi 
protisedhati tato braviti ca bhiiyah,“ Nimbarka quotes from the 
Brhadaranyaka which states that ‘Brahman has indeed two forms, 
the formed (amirta), the mortal and the immortal, the stationary 
and the moving, the actual (sat) (perceptible) and the yon (tya, 
imperceptible). He also quotes ‘neti neti’ from the Brhaddratyaka 
(II. iii. 6), which states: athdtah adeSah neti neti, na hy-etaSmad iti 
nety-anyat-param asti.2> Svami Santadaés Vrajavidehi, head of the 
Nambarka monastic order, has construed it syntactically as: ‘hi 
(wherefore) Brahmanah etasmat (than this, i.e. what has been 
said before) anyat param (other and beyond, that is better form) 
na asti (does not exist) iti na (is not, that is, is not to be understood); 
anyat param (better than this, that is, better from than this) asty= 
eva (indeed exists).’ Here Nimbarka radically differs from Sam- 
kara, who established on the basis of this statement of the Brhada- 
ranyaka that Brahman is undifferentiated. 


Nimbarka then establishes his thesis on the basis of Br. S. ITI, 
ii. 24, namely, api ca samradhane pratyaksanumandbhyam.6 Here 
samrddhanam has been taken by both Nimbaérka and Samkara as 
bhakti-yoga, from which it follows that Brahman can be apprehended 
through bhakti. 


Nimbarka’s position is further strengthened by Br.S. ITl, ii. 27: 
ubhaya-vyapdesdt tv=-ahi-kutdalavat.27_ According to him, this 
aphorism strengthens the dual nature of Brahman in its form and 
formless aspects. Just as the form of a coiled snake is hidden from 
view and is only exposed when it stretches itself, similarly the 
phenomenal worid is hidden from view during dissolution and takes 
its shape only on creation, but in both the states abides in Brahman. 
Searhkara’s comment on this aphorism is: ‘... As thus difference 
and non-difference are equally vouched for by scriptures, the actep: 
tation of absolute non-difference would render futile all those texts 
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which speak of difference. We therefore look on the relation of 
the highest-self and the soul as analogous to that of snake and 
its coils. Viewed as a whole, the snake is one, non-different, while 
an element of difference appears if we view it with regard to its 
coils, hood, erect posture and so on.”8 


According to Nimbarka, there are three categofies, cit, acit, 
and Brahman. Cit is individual soul, different from insentient ob- 
jects like the body et cetera; it is of the nature of consciousness 
(jzana svaripa), and also its resting-place (asraya)?®, hence the 
Jiva is always the knower. It is atomic, subject to ego and pos- 
sessed of the power of acting or as a spontaneous agency (kartrtva). 
The individual soul differs in each body and is capable of being 
bound or free. The Lord is the inner controller of every jiva, who 
is His concomitant, is supported by Him, and is dependent on Him. 
There are three kinds of jivas, namely, those that are eternally 
free, others who have gained freedom from bondage, and the rest 
who are bound to the cycle of life and death. In the free state, 
the individual soul feels or enjoys the Brahman though remaining 
in a state of non-difference. 


The acit has no existence independent of Brahman. It has 
three categories, namely, (1) prakrta, (2) aprdkrta and (3) kala,* 
that is (1) derived from primal matter which is the container of 
three gunas; (2) not so derived; (3) time. Nimbarka’s prakrta 
is like Samkhya’s Prakrti, the difference being that it is subject to 
the Lord’s control. Aprakrta is the purest sattva; it is also non- 
sentient but entirely different from prakrta and kala and is the stuff 
of which the celestial world like Visnu-pada, para-vyoman Brahma- 
loka et cetera are made. Kala is eternal and all pervasive (vibhu) 
and is the basic principle of the cosmic destiny. All empirical 
knowledge is subordinate to kdla, and though it regulates and con- 
trols everything, it is under the complete control of the Lord. 


Sri-Krsna or Vasudeva is Brahman. He is faultless, combination 
and repository of all the virtues, the essence of truth and intelligence, 
and sac-cit-dnanda (existence, knowledge and bliss); His power 
(Sakti) is unthinkable and infinite; he is Gopi-kdnta (Beloved of 
the Gopis) as well as Ramé-nitha (Lord of Rama). Gopi is the 
presiding deity of preman (love) while Rama or Laksmi is the pre- 
siding deity of majesty. So the Lord is the abode of both aisvarya 
(majesty) and madhurya (belovedness). Satyabhama of the Purdnas 
is Rama or Bhisakti. The Lord is attainable by the freed souls; 
He ‘is the object of meditation by the yogins; He is kind, affectionate 
and compassionate towards His devotees; He is worshipped by 
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Brahma and other gods; He is the bestower of the results of action; 
He is the enjoyer of the religious sacrifices; He is the only subject 
of inquiry for those who desire salvation (mumuksu). Like His 
essence, His body also is the repository of infinite blessed qualities. 
His bodily characteristics are extreme beauty, delicacy, charm, sweet 
scent, et cetera; His bodies are eternal like the dtman. In the 
state of bondage, the eternal body of a jiva remains veiled, but 
when due to the Lord’s grace, he is freed from bondage by perceiv- 
ing Him, he is detached from his contact with prakrti, and regains 
eternal (nitya-siddha) body. Just as during a festival, the servants 
get pre-determined liveries et cetera from the king, so on coming 
out of the shackles of prakrti, a jiva receives from the Lord 
his pre-determined (pirva-siddha), eternal, changeless body, suited 
to the service of the Lord. But even in this emancipated state, 
there is a difference between the emancipated beings and the Lord, 
though in this state the former are filled with utmost bliss.*! 


The view of Ramanuja and his followers is that the souls and 
the inanimate world are associated with the Lord as His qualities. 
But since there is nothing to differentiate, the concept of the souls 
and matter as quality also fails. In Nimbarka’s view, Sri Krsna 
is the Lord, the ultimate Brahman, and He is the support of the 
universe consisting of the souls and matter which are derived from 
Him and are absolutely under His control and dependent on Him 
for their existence. Thus while Ramanuja considers that the soul 
and the matter qualify the Brahman and are in that sense one with 
it, Nimbarka repudiates the concept of a permanent modification 
of the nature of Brahman by the souls, (cit) and matter (acit). 


Nimbarka developed the lila aspect of the Lord, which even 
Samkara had to concede due to the aphorism in the Br.S. (II. i. 33) 
lokavat tu lild-kaivalyam.** The deity worshipped by Nimbarka’s 
sect is Krsna as a cowherd accompanied by Radha. Here also he 
differs from Ramanuja who worshipped Sri and Narayana. 


As we shall see later, Caitanya’s doctrine had more in common 
with Nimbarka’s than with that of any other vaignava sect. One 
KeSgavacarya, who is said to have been Caitanya’s contemporary 
also wrote a commentary on Nimbarka’s Veddanta-pdarijata-saurabha. 
But though Caitanya’s biographers have related his meetings with 
the followers of Ramanuja and Madhva, there is no record of his 
ever having met any follower of Nimbarka. This is remarkable, for 
Caitanya toured extensively, and visited even Samkara’s famous 


monastery at Spmgeri. 
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Ill. The Brahma-sampradéya of Madhvicarya 


Madhva came as a natural reaction to Samkara’s uncompromis- 
ing non-dualism, and it is said that, his followers avoided contact 
even with the shadow of an advaita-vadin. However, he was com- 
pelled to lay special emphasis on epistemological considerations, 
and it has been held that to Madhva and his followers? ontological 
ideas are only the implications of their epistemological positions. 
As in the present work, we are avoiding epistemological problems, 
the strength of Madhva’s position will not be apparent from the 
following description of his doctrine. 


According to Madhva, bheda or difference is of five kinds, 
namely, difference (1) between individual soul (jiva) and I§vara; 
(2) insentient objects (jada) and Iévara; (3) jiva and jada; (4) one 
jiva and another jiva and (5) between one jada and another jada. 
Madhva designates this five-fold division as pra-pafnca: prakrystah 
pancavidho bhedah, prapaficah. Bondage is due to the false know- 
ledge of identity or non-dualism, and deliverance can be attained 
only on the realization of the five kinds of difference. 


Madhva has introduced the conception of ten categories (paddr- 
tha), namely, (1) dravya (substance); (2) gura (quality;) (3) karma 
(action); (4) sdmanya (class-character); (5) visesa (particularity); 
(6) visista (qualified); (7) amst (whole); (8) Sakti (power); (9) sad- 
rsya (similarity) and (10) abhava (negation). These categories are 
Madhva’s greatest contribution to Vedanta philosophy. 


1. Among these categories, dravya has been subdivided into 
twenty forms: (i) Paramatman; (ii) Lakgmi; (iii) jiva; (iv) avydkrt- 
adkaSa (unmanifested vacuity); (v) prakrti; (vi) the three gunas; 
(vii) mahat; (viii) ahamkdra (ego); (ix) buddhi (intelligence); 
(x) manas (mind); (xi) indriyas (the senses): (xii) bhiitas (the 
elements); (xiii) tan-mdtras (the element-potentials); (xiv) Brah- 
mainda (xv) avidyd (ignorance); (xvi) varnva (speech-sounds); (xvii) 
andhakara (darkness); (xviii) vdsanad (tendencies) (xix) kala (time); 
(xx) pratibimba (reflections). 


(i) Paramédtman is the fulness of infinite qualities. It is im- 
possible to state or even to think of His essential nature. He is the 
lord of creation, maintenance, destruction, control, knowledge, bon- 
dage, salvation, and obscuration. His qualities, such as knowledge 
et cetera are infinite times more than that of Laksmi and others. 
He has a body, but it is not material, and is composed of cit and 
fnqnda. He is independent, everyone else is dependent, that is, 
dependent on another in point of existence, knowlédge and activity, - 
like Laksmi’s dependendence on Brahma. The individual souls are 
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sentient, but are always dependent, because they are limited both 
by space and in attributes. 


(ii) Laksmi is different from Paramatman, and is only under 
His control. Brahma and others are Laksmi’s children and during 
dissolution are absorbed in her, whence it follows that Brahma and 
others are under the control of Laksmi as of Paramatman. Laksmi. 
being strengthened by the glance of the Lord, performs the eight- 
fold work of creation et cetera, mentioned above. In respects of 
dearness to, devotion to, and knowledge of the Lord, Laksmi is 
million times superior to the free-souls. Like the Lord, Laksmi 
is eternally free and replete with virtues; but even so and in spite 
of her having all her desires fulfilled, she always worships the 
Lord, and is therefore the ideal of the devotees. Being possessed 
of all the virtues and qualities, Laksmi also may be indicated by 
the word sarva, but primarily this word is applicable only to the 
Lord. Laksmi has various forms like Sri, Bhi, Durga, Hri, Dak- 
sina, Sita, Jayanti, Bhrni, Satya, Rukmini et cetera; indeed she has 
infinite forms. Like the Lord’s, Laksmi’s body is also made of non- 
material cit and is eternal. She is not limited by time or space, but 
unlike the Lord, she is limited by guna. 

(iii) The jiva (individual soul) is limited by ignorance, misery, 
fear and delusion. Even Brahma is not entirely free from their con- 
tamination. But these are not permanent in Brahma, as they are in 
Rudra. Brahma’s delusion is not due to false knowledge but to the 
absence of immediate knowledge. 

The Jivas are infinite in number. They are divided into three 
ganas (groups), namely, mukti-yogya, nitya-samsari and tamo- 
yogya. Mukti-yogya-jivas are of five kinds: (1) gods like Brahma, 
Vayu and others; (2) rgis like Narada and others; (3) pitrs like 
Visvamitra and others; (4) cakravartins like Raghu, Ambarisa and 
others; and (5) uttama-manusya, or excellent men, that is those 
who are devoted to the Lord. Nitya-samsdri or madhyama-ma.- 
nusya are constantly revolving round the cycle of birth and death, 
that is earth, heaven and hell. They are infinite in number. The 
adhama-manusya and demons and goblins are tamoyogya-jivas. 
Each jiva is different from every other jiva, and even in emancipa- 
tion they differ from each other in their respective merits, quali- 
fications, desires et cetera. 


Among the mukti-yogya-jivas, the non-sentients are at the 
lowest level, Then come the beast and birds, followed by men. 
Among men, bréhmaras are the highest, but the cakravartins (great 
kings) are placed above the bréhmatas; indeed the cakravartins. are 
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sometimes called the adhama-deva (worst god) or uttama-manusya 
(best of men). The cakravartins are free and enjoy a particle of 
Brahma’s bliss, and provide the standard or unit for measuring the 
Brahman’s bliss in others. Hence the cakravartins are called ek- 
ananda-Svaripa (he whose essential nature is of a single bliss). After 
the cakravartins come in an ascending order the manusya-gandhar- 
vas, deva-gandharvas, cira-pitrs, adjanaja-devas, karmaja-devas et 
cetera. The deva-gandharvas are verbally ordered by the devas. 
Siddhas, céranas, kinnaras, kimpurusas, vidyddharas, yaksas, nagas, 
velalas et cetera have the same status as the deva-gandharvas. The 
cira-pitrs like Visvamitra rank as high as Brahma’s son Vasistha. 
Ajdnaja-devas are the servants of the devas. Kartavirya, Prthu, 
Bharata the son of Dusyanta, SaSabindu, Mandhata, Kakutstha 
et cetera belong to the group of karmaja-devata. They are always 
in a state of extreme devotional fervour. There are also others, 
namely, nine crores of gods, various Manus, eight gandharvas, and 
ninety-two apsarases, who are included in this group. These divi- 
sions are intended to illustrate the proposition that, jivas are 
naturally different, and this difference persists even after salvation. 


(iv) Avydkrt-akasa (unmanifested vacuity) is almost of the 
nature of Vaisesika dik (space). It is not subject to destruction 
at the time of dissolution nor to creation at the time of creation; 
hence it is eternal. It is intuited by the saksi, and is called pra- 
desa** (space). The presiding deity of avydkrt-dkasa is Laksmi. 
It should be noted that avydkrt-akasa is different from bhit-dkaia 
(physical space) which originates from tamas aspect of ahamkara. 

(v) Prakrti is the direct or indirect material cause of the 
world. It is the direct material cause of time and the three reals 
(sattva etc.) and indirectly that of elements like mahat et cetera. 
It is beyond the three reals non-sentient, subject to. modification, 
and producive of various evolutes. As it is the matter out of 
which the world is created after dissolution, it is eternal; similarly 
it is vyapaka (all-pervading) being the matter out of which time is 
created. Its presiding deity is Rama. It is the totality of the 
lisnga-body possessed by each jiva, but at the same time is bigger 
than the sum total. At the time of dissolution prakrti rests alone. 
Then the Lord desirous of creation divides it into three reals: sattva, 
rajas and tamas, each being double in quantity than the other res- 
pectively; the extent of tamas is ten times that of mahat (to be 
explained presently) and surrounds the latter. 


(vi) At the beginning, pure sattva evolves out of prakrti; 
later, sattva is contaminated with rajas and tamas producing sattva- 
rajas and sattva-tamas in the following proportion: in rajo-gura, 
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there is 1 part of rajas in 100 parts of sattva and 1/100 of tamas; in 
tamo-guna, there is 1 part of tamas in 10 parts of sattva and 1/10 of 
rajas. This differential state of the three evolutes is known as 
‘creation’ and their equilibrium is ‘dissolution.*5 The free souls, 
under the influence of lila, sometimes adopt- a body of pure sattva, 
and having enjoyed it to the full, discards it. As such bodies are 
uncontaminated with rajas and tamas, they do not suffer bondage 
as a result of their enjoyment. 


(vii) Mahat-tattva is directly evolved from the three reals 
mentioned above. Brahma, Vasu and his wife are the presiding 
deities of mahat. At the time of dissolution, mahat is divided into 
12 parts, of which 10 enter sattva and one each in rajas and tamas, 
and the same proportion is maintained during creation. 


(viii) Ahamkdra is produced from the tamas part of mahat. 
It is composed of 10 parts of sattva, 1 of rajas and 1/10 of tamas. 
Ahamkara is of three kinds, vaikdrika, taijasa and t@masa. The 
following gods are the presiding deities of ahamkara: Garuda, Indra, 
Sesa, Kama, Rudra, and their wives, Aniruddha, Brahma, Saras- 
vati, Vasu, and Candra. 


(ix) Buddhi also is evolved out of mahat and is augmented 
by taijasthamkara. There is, however, another kind of buddhi, 
which is attributive and is called j7dna, and is not counted as a 
tattva. 

(x) Manas is evolved from vaikarikahamkara. Its presiding 
deities are, Rudra, Garuda, Sesa, Kama, Indra, Aniruddha, Brahma, 
Sarasvati, Vasu and Candra. The manas (mind) known as an 
indriya is not a tattva. The non-substantive manas is of two 
kinds, eternal and non-eternal. The eternal non-substantive manas 
is in the nature of essence of Paramatman, Laksmi and all the jivas 
including Brahma and others. and is known as sdksi. It is of the 
nature of self or intelligence. The manas of an earth-bound soul 
partakes the nature of both intelligence and non-intelligence, while 
that of the free-souls is only of the nature of intelligence. The 
Lord residing in the human body enjoys through the indriyas. The 
non-eternal manas is external to the self, and is present in all the 
jivas including Brahma. Resolution and hesitation are the workings 
of the manas. 

(xi) Indriya is also of two kinds, namely, substantive, non-eter- 
nal and non-substantive and eternal also known as sdkst. Both types of 
indriyas are further sub-divided into two on the basis of knowledge 
(cognative) and action. The non-eternal indriya is produced from 
the taijasihamkara. The eternal indriya is of the nature of Para- 
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matman, Laksmi and of every jiva, though there is some difference. 
However, according to Madhva, every jiva has its eternal and non- 
eternal indriyas, the latter being produced from ahamkara, hence 
it is admitted that even Brahma and other gods have gross indriyas. 
As noted above, the non-substantive indriya is of the real nature of 
jiva and is called sadksi, which is the agency of cognitjon of all 
objects in the free state, though it has its uses in the state of bondage 
also. Atman, manas, mano-dharma, pleasure and pain, avidyd, 
kala and avyakrat-akasa can be perceived by the saks?. Though 
ripa (form) and rasa (taste) are subjects of direct cognition by the 
external indriyas, even these can be indirectly cognized by the 
sikst. All supra-sensory objects can be cognized only through the 
sakst. 

(xii & xiii.) Indriya is that which has the power to flow to- 
wards its objects which are known as tan-mdatras and are five in 
number. namely, sabda (sound), sparsa (touch), ruépa (form), rasa 
(taste) and gandha (smell). These should be distinguished from 
the attributive aspects of five bhitas namely, dkasa (space), vaéyu 
(air), tejas (fire), ap (water), and ksiti (earth) known by the 
same terms. The five bhiitas (akaSa etc.) are evolved out of the 
respective tan-mdatras through the agency of the tamasdhamkara, 
and gradually decreases in size by 1/10; for example vayu is one 
tenth of dkasa and, similarly tejas is one tenth of vayu and so on. 
The eternal tan-matras are of the nature of the Lord. 


(xiv) The size of brahmanda is half that of the world. This 
phenomenal world and others, including the unmanifest, exist like 
a girdle around the brahmdrda. It is made of all the tattvas and 
is the locus to which all the substances stand related. 


(xv) Avidyd (nescience) is created from the tamo part of five 
bhutas (elements). According to the Madhvas, though avidyd has 
been created from the five elements outside the brahménda, but 
the Lord hurled it at Brahma wherefore at the time of creation it 
emerges out of Brahma, hence sometimes it is known as the creation 
of Brahma (Brahmi-srsti). Avidyad is of four kinds, namely, jivic- 
chadika (covering the individual soul), paramacchadika (covering 
the reality), gaivala (floating like the leaves of a water plant) and 
maya (ajnana, that which is responsible for the jiva’s delusion). 
Avidya rests in an individual and is different for each individual. 
Madhva does not admit the validity of a single ajf@na shared by all 
the souls. Just as Sri is the presiding deity of vidya (knowledge), 
so is Durga the presiding deity of avidyd. 
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(xvi) Varnas (alphabetic symbols) are fifty-one in number, 
and are of the nature of all the words, Vedic and non-Vedic. They 
are all-pervasive and eternal. 


(xvii) Andhakdra (darkness) is also a substance, and it is not 
proper to say that it is the state of the absence of light. This is 
supported by scriptural evidence, namely, destruction of darkness 
by the discus of Krsna. 


(xviii) Vasand or samskdra is produced from past experience 
and is located in the mind. It is impossible to trace its beginnings. 
All the dream objects are built of vdsanda. 


(xiv) Kala is the regulator of duration, it is not undifferen- 
tiated but made of many components including knowledge; hence 
it is not eternal. But it is all pervasive and is the locus of every- 
thing. The character of the flow of time is of eternal nature, and 
all action depend for their origination on time. 


(xx) Pratibimba (reflection) is also a separate substance. It 
is similar to and inseparable (avindbhita) from the bimba (object 
reflected) and not a false entity. It is of two kinds, namely, eter- 
nal and non-eternal. With the exception of Paramatman, all sen- 
tient objects are His reflection and are eternal. Laksmi and 
Brahma have also their reflections, which are also eternal. The 
gods of the lowest class are the reflections of gods of the highest 
class. : 
2. The qualities or gunas are of the same nature as of the 
Vaigesikas,36 but Madhva also admits certain physical and mental 
qualities, described below. 


Guna (quality) can only subsist in a substance, being incapable 
of independent existence. It does not include the dogas (bad qua- 
lities) for, as has been noted above, the Lord has infinite gunas 
without being associated with any bad quality. There are innu- 
merable qualities, and their number cannot be determined. 


The most important quality is riipa (colour) which is seven in 
number, namely, white, blue, yellow, red, green, tawny, and com- 
posite (citra) and each of these has two forms namely, eternal and 
non-eternal, and two states, namely, manifest and unmanifest. All 
the colours inhere in Paramatman and Laksmi; the jivas have their 
individual distinctive colour. 


Rasa (taste) is of six kinds, namely, madhura (sweet), amla 
(sour), lavana (saltish) katu (pungent), kagiya Sia ae and 
tikta (bitter), They are also eternal and non-eternal. 
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Gandha (smell) is of two kinds, namely, sweet and bad. The 
Lord, Laksmi and the free souls are always associated with sweet 
smell, while in prakrti and vdésand both sweet scent and bad odour 


are perceived. 


Other guras include sparsa (touch), samkhyd (number), pari- 
mina (dimension), samyoga (conjunction), viyoga (disjunction), 
dravatva (fluidity), gurutva (heaviness), mrdutva (softness) kdthinya 
(hardness), sneha (viscidity), $abda (sound), buddhi (intelligence), 
sukha (happiness) duhkha (misery), iccha (desire), dvesa (hatred), 
prayatna (carefulness), dharma (right behaviour), adharma (wrong 
behaviour), samSkara (impression of past experience), dloka 
(light), sama (inner control), dama (control of outer senses), krpa 
(kindness), titiksa (patience), bala (strength), bhaya (fear), lajjd 
(shame), gambhirya (sobriety), saundarya (beauty). 


3. Karma or action are those activities which directly or in- 
directly begets punya (merit) or papa (demerit) and are of three 
kinds, namely, vihita (enjoined by the scriptures), nisiddha (pro- 
hibited by the scriptures) and uddsina (or indifferent), that is, not 
contemplated by the scriptures. The Sruti says ‘na kurydt nispha- 
lam karma’ (Do not perform an act which does not produce any 
result), from which it is inferred that fruit-less action begets de- 
merit. Prescribed action is of two kinds kaémya and akamya;*" 
whatever action is performed with a desire to obtain results is 
kfimya, and those actions which are performed to please the Lord 
is akamya. Gods and godesses such as Brahma, Vayu, Sarasvati, 
Bharati also have desire, which is to have cognition of and devotion 
to the Lord. That the gods have kamya-karma is proved by the 
ascendency of Brahma in the Satyaloka, of Vayu in the Vdayu-loka 
and so on, which are the results of past action. But Brahma and 
other gods do not perform an action for self-gratification, but for 
the pleasure of the Lord. Only the Lord has no kdmya-karma. 
The karma performed by Rudra and others falls under the prohi- 
bited category, (which shows Madhva’s hostile attitude to Saivism. 
It may be added here that in this respect Caitanya differed entire- 
ly from Madhva, and in his doctrine respect is to be shown to 
Siva.) 

Udasina-karma is of the nature of throbbing, that is potential, 


and is of various kinds. Both the sentient beings and non-sentient 
objects can partake of it. 


Karma has also been divided on the basis of eternal and non- 
etermal. The eternal action is of the essence of the Lord and con- 
sists of creation, destruction et cetera; similarly the action of move- 
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ment et cetera are of the essence of an individual, but remain un- 
manifest during bondage. (These actions must be distinguished 
from the non-eternal actions of an individual which can be per- 
ceived by the senses). The antagonists point out that if the Lord’s 
action of creation and destruction be eternal there would be a 
constant process of creation and destruction. In reply it is pointed 
out that the contradictory action of creation and destruction abide 
in the Lord, but when one is in a dynamic form the other rests in 
Him in a potential form, which is called Sakti. When the Lord is 
not actually engaged in creation, his power of creation (kriyd-sakti) 
abides in Him. The movement of the free souls is also eternal; 
these actions are described in the Chandogya (VIII, xii.3) as sa tatra 
paryeli jaksat kridat ramamanah stribhir va yanair va jiatibhir va 
nopajanam smarann idam sariram*® These actions are also eternal, 
because these have no material basis being unrelated to prakrti. 
The mental activities of an individual in bondage is non-eternal, and 
does not exist in a free soul (mukta). 


4. Samanya, or class-character, is of two kinds namely, jati 
(universals) and upddhi (apparent qualifications). Madhva how- 
ever, rejects the presence of universals in each individual and be- 
lieves in the distinctiveness or uniqueness of each individual and 
object. Class-characteristics such as brahmana-hood et cetera may 
be eternal or non-eternal; the apparent characteristic of brahmana- 
hood depends on a physical body and is non-eternal, while the im- 
mutable brdhmana-hood persists even in a free soul. 


5. Visesa, or the doctrine of specific particulars, is admitted 
by Madhva to determine the relation of qualities to their substan- 
ces, in order to escape from the contradictory conception of simul- 
taneous relation of bhkeda (difference) and abheda (non-difference). 
For example, the relation between guta (quality) and gunin (per- 
son qualified) may be bheda, abheda or bhedabheda. But if the 
quality were identical with the qualified person or object, then the 
destruction of the former (colour in a jug) would mean the des- 
truction of the latter (jug) and the two words would be synony- 
mous. As the non-contradictory cognition of colour et cetera in a 
jug are not fallacious, therefore even those who accept non-diffe- 
rence as a dogma have to admit visesa as a working hypothesis. 
Similarly in the relation between guva and gutin, admission of the 
category of visesa, is indispensable. Similarly, the attribute of visesa 
has to be ascribed to Paramatman. The Srutis have declared 
adnanda (bliss) to be of the essential nature of Brahman and it is 
also said that dnanda is of the nature of Brahman’s dharma. ° The 
conception of difference or difference-in-non-difference in Brahman 
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has been denounced, hence it has to be admitted that according to 
the Srutis, the relation of Brahman with its dharma is of absolute 
non-difference. Under the circumstances, it has to be admitted 
that for ontological purpose, it is imperative to admit the category 
of visesa, which is representative of bheda and not bheda itself. 
It is not necessary that one subject must have only one. visesa; it 
may possess as many as necessary. There are infinite visegas in 
the Lord. Visesa is its own determinant, hence one vigesa need not 
be qualified by another in order to relate itself to its locus. Visesa 
is of two kinds; the visesa of eternal substances is eternal, while that 
of non-eternal substances is non-eternal. 


6. Visesarna means the qualifying attributes and visesya is 
the substance qualified, wherefore visista or ‘composite whole’ 
stands in Madhva philosophy for the form which a substance acquires 
after being related to its attributes. Visigta is also of two kinds, 
namely, eternal and non eternal. God and his attributes of omni- 
science are therefore to be distinguished from a dandin (a man 
carrying a stick) from the davda (stick) which are non-eternal by 
nature. 

7. The two terms amsa and amsin roughly correspond to the 
idea of ‘fraction’ and ‘unit’ and are also sometimes used to denote 
‘part’ and the ‘whole’. These two categories are also applicable to 
sentient beings also. For theological purposes distinction is made 
between Svaripamsa (fraction of essence) and bhinnamsa (fraction 
apart), the avatdras (incarnations) of the Lord being in the former 
category, while the latter category includes the individual souls 
(jivas). The devas have also their amdéas. 


8. Sakti (power) is of four kinds, namely (1) acintya-sakti 
(inconceivable power); (2) ddheya-sakti (adventitious power), e.g. 
the power brought about in an idol through the ritualistic operations 
of the installation ceremony; (3) sahaja-sakti (inherent power, by 
virtue of which changes and other things are produced by a thing; 
and (4) pada-sakti (power of words). Only the Lord possesses the 
full acintya-Sakti, others possess it in relative quantities. It is duc 
to the acintya-sakti that the Lord and other divine beings are 
capable of resolving contradictions, as of being seated in a place and 
yet going far away, as lying here and yet moving far away which 
are mentioned in the Srutis (Katha, I. ii. 21; Gitd, XIII, 13-14.) 
This acintya-sakti is also known as atévarya. 


Any power which is conducive to the performance of an action 
is sahaja-sakti; possessed by eternal objects they are, eternal and 
by non-eternal objects are non-eternal. 
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The ddheya-gakti or adventitious power has been explained 
above. Pada-sakti is that power which relates a word to its meaning. 


9. Sddrsya (resemblance) is a category which in the Madhva 
system is designed to replace the universals. It is also of two kinds, 
namely, eternal and non-eternal. The resemblance of the free souls 
(mukta-jivas) when they enjoy sdriipya-mukti (deliverance in the 
state of the same form as that of the Lord) are eternal whereas the 
resemblance between a cow and a gayal (gavaya), both non-eternal 
entities, are non-eternal. 


10. Abhdva or (negation) is of four kinds, namely, (1) prdag- 
abhava, that is, negation preceding a production; (2) dhvams-~ibhiva, 
that is, negation following a destruction; (3) anyany-abhava, that is 
mutual negation, like the negation or non-existence of a jug in a 
pot and of a pot in a jug; and (4) atyant-dbhava, absolute negation 
or non-existence, belonging to impossible entities like the hare’s 
horn, which is the Sanskrit equivalent of mare’s nest. 


According to Madhva eschatology, one can gain immediate 
knowledge or a glimpse of the Lord through His grace, which bestows 
on the observer the knowledge of His infinite qualities and evokes 
an unceasing flow of love towards him. It is not possible to des- 
cribe the magnitude of this love which erases from memory all past 
associations. This is known as parama-bhakti; such devotion brings 
extreme grace of the Lord to the devotee, which leads to salvation. 
The attainment of various heavens is due to His medium and small 
grace, but release from the sheaths imposed by prakrti and avidyd 
without the Lord’s extreme grace is impossible. The Lord’s vision 
destroys prakrti, gunas, karma and the fine body attached to self, 
but like fire in smouldering embers they repeatedly appear and 
disappear in consecutive births and deaths, till the ripe (prérabdha) 
karmas are destroyed. 

Salvation is of four kinds, namely, karma-ksaya (destruction 
of karma), utkranti-laya (destruction of birth), arciradi-marga,*? 
and bhoga (enjoyment). Immediate knowledge destroys all 
accumulated demerits as well as those merits which are ultimately 
harmful (because fruit bearing); this is destruction of karma. Des- 
truction here should not be taken literally, for though it implies the 
obliteration of certain actions and their results, it also implies the 
transference of certain merits to friends and demerits to enemies. 
Immediate knowledge cannot destroy ripe action (prirabdha-karma) 
which can only be exhausted through enjoyment. Even gods like 
Brahma, Indra, Candra, and others have to enjoy (which also in- 
cludes sufferings) the results of ripe action, but their ripe action is 
of a different nature and for Brahma wholly meritorious: but for 
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other gods it is both meritorious and demeritorious.“ After the 
ripe action has been exhausted, the jiva ascends along the brahma 
or Susumnd-nddi, which extends from the miladhdra*' to the head, 
like a white spoke, and is divided into five segments. 


Some devotees do not use any image for their worship. Some 
of those who gain immediate knowledge without the use of any 
image leave the body along the susumna channel. At that time the 
jiva remains senseless; Visnu’s effulgence reveals brilliantly the 
fore-part of the centre of consciousness, which is known as brahma- 
dvira. Along this way the indwelling God exits from the body 
taking the jiva with him. The prana follows him; other gods, 
knowledge, karma and ability follow prana. On his way the free- 
soul is entertained in various manners by the inhabitants of the 
celestial path who discern from the sight of the free-soul that God 
must be with him. Thus the free-soul reaches Vaikuntha, where he 
can see the turiya-riipa (ultimate form) of the Lord. 


Those who gain immediate knowledge by worshipping images 
are bound to remember God at the time of death. But the ignorant 
persons and even the jnanins, whose ripe action has not been exhaust- 
ed, fail to remember him at the time of death. Their destiny and 
path of deliverance are different. 


There are jivas who are eternally earth-bound (nitya-samsdr‘); 
their subtle bodies*® may be destroyed, without impairing their 
competency for mundane existence; thus they continue to enjoy, 
even after the destruction of the subtle body, pleasure mixed with 
pain; therefore, they are called eternally earth-bound. They have 
no fixed abode like the free souls, who reside in Vaikuntha heaven. 
The tamas-souls (the worst creatures) rest in a dark place; but some 
of the eternally earth-bound souls continually move from heaven 
to earth and to hell, while some rest in heaven. The only difference 
between such souls and a human being, is that while the latter 
enjoy pleasure and pain alternatively, the former undergoes the 
experience of simultaneous enjoyment, and suffering. 


The lokas (bhi, bhiivah, and svah)* are traversed in a cyclic 
order; hence fall from heaven is inevitable once merit is exhausted. 
Therefore one should not wish for attaining svarga. Beyond svarga 
is mahar-loka, wherefrom there are some slight chances of down-fall 
but it is comparatively safer. The longevity of the inhabitants of 
mahar-loka is one kalpa (432 million years) while those in heaven 
enjoy a longevity of one manvantara (4,320,000 years), By virtue 
of mere karma (rituals) and without acquiring jana (knowledge), 
it is not possible to go beyond svarga. With the dawn of knowledge 
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the lokas can be penetrated and all danger of downfall removed. 
With the perfection of knowledge one can reach the eternal abode, 
the less perfect going to vayu-loka, otherwise the soul has to wait 
for time. The danger of downfall is completely gone when the 
jana-loka (above mahar-loka) is reached, where the longevity is one 
kalpa of Brahma.“ But due to the acintya-sakti (unconceivable 
power) of the Lord, it is possible to return to the earth even after 
reaching the Vaikuntha. The devas (gods) attain salvation in 4 
different manner. 


The subtle body is destroyed by bathing in the Viraja river. 
This river is situated between pradhana and the avyékrt-akdéa. 


At the time of dissolution all the souls enter into the body of 
the Lord. At that time it is possible to enjoy subjectively but not 
objectively, the latter beginning with the new creation. But the 
dissolution does not cause any modification in the knowledge or 
bliss of the free souls; the enjoyment of bliss, however, differs 
according to the capacity of cach, even among the free-souls. 


Bhoga (enjoyment) is of four kinds, namely, sdlokya, samipya, 
sdriipya and sdyujya. Enjoyment of aisvarya (magnificence) similar 
to that of the Lord is called sarsti, which is a mere modification of 
sayujya, which means enjoyment through entering into Lord’s body; 
this is the privilege of the gods. Sd@riipya means the enjoyment 
through the adoption of a body similar to the Lord’s in form. 
Sdmipya means resting near the Lord. Salokya means the ability 
to reside in any part of the Lord’s abode.* 


The Lord resides in Vaikuntha heaven, being constantly wor- 
shipped by millions of souls, including Brahma. His companion is 


Laksmi or Mahialaksmi. 


IV. Rudra-Sampradadya of Vatlabhacarya. 


According to Vallabha’s philosophy—known as the Suddh- 
ddvaita (pure advaita)—Krgna is the supreme or Pard-Brahman 
Saccidinanda. From Him is derived Aksara (immutable) Brah- 
man, which is Brahman in its causal state. From Saccidénanda- 
Brahman, atomic particles burst out like sparks from a raging fire, 
These atomic parts are of the Brahman’s own cit nature. Due to 
His will, each particle retains the sat aspect but loses the bliss 
aspect. These unqualified atomic particles with sat and cit (but 
without dnanda) are jivas. However, when a jiva is immersed in 4 
state of god-realization, qualities like bliss and all-pervasiveness may 
manifest in him. But just as a piece of red-hot. iron may partake 
of the nature of fire, but still ‘burning’ cannot -be called a nature 
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of iron, similarly all-pervasiveness as a concommitance of bliss is 
only a manifestation in a jiva and is not his natural state. 


Jiva is eternal and can be divided into three types, namely, 
Suddha (pure), samsdri (earth-bound) and mukta (free). When 
the atomic particle comes out of Brahman, and loses its bliss aspect, 
it is known as Ssuddha-cit (pure-intelligence). This suddha-cit or 
jiva is then attached to avidya (nescience) and becomes samsdri, 
and loses its magnificence. Some of the samsdris are of divine 
nature while others are of demonic nature. Those possessed of 
subtle good desire of sporting with the Lord are rewarded with 
divine nature which can lead to salvation. The jivas with low 
desires are given demonic nature, which impedes release. In their 
gross body, they perform many heinous deeds, and gradually de- 
scend in the scale of animal life. Their salvation only comes when 
the Lord destroys avidya. 

Free-souls are of two types, namely, jivan-mukta and parama- 
mukta. The destruction of avidyad ushers in the state of jivan- 
mukti. Thereafter, due to the special grace of the Lord, some are 
enabled to enter the paravyoman (supreme heaven); they are 
parama-mukta. 

Aksara-Brahman appears differently to the bhaktas (devotees) 
and jnanins (possessor of knowledge). The bhaktas see Him in 
all His splendour and qualities. To the jidnin, He appears as 
beyond time, space, quality and self-revealing, with only the power 
of obscuration. 

Mukti (salvation) is of two types, namely, sagurna and nirguna. 
The principal result of worshipping a god is union (sayujya) with 
him. As all the gods have qualities, union with them will be of the 
nature of sagurna-mukti. But Krsna is unqualified, hence union with 
him is nirgurna-mukti, the highest form of salvation. This is not 
attainable by the path of knowledge. 

Vallabha’s system (marga, lit. way) is known as pusfi-mdrga, 
or the ‘way of grace’. The Lord can deliver even a great sinner. 
For example, Indra had killed Dadhici, a great sage, and Vrtra, a 
great devotee, but due to His grace Indra was absolved from the 
effects of sinful acts. 

Bhakti (devotion) of any kind depends on His grace. The de- 
votion which results from ordinary or common grace is known as 
maryddd-bhakti, and that due to special grace is known as pusfi- 
bhakti. In the latter type of devotion, the Lord becomes the only 
object of desire, and even mokga or final release “is contemptible 


in comparison to it. 
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There are four kinds of pusti-bhakti: (1) Pravaéha-pusti-bhakti: 
here the sense of ‘I’ and ‘mine’ is retained, which inclines one to 
perform deeds which are dear to the Lord. 


(2) Maryada-pusti-bhakti: in this state, all desires disappear, 
and the devotee is attached to renunciation; all his other attachments 
disappear and he developes a desire to listen to scriptures. 


(3 Pusti-pusti-bhakti: in this state the devotee receives the 
special grace of His knowledge and becomes omniscient. He come 
to possess full knowledge about the Lord, His servitors, His lila 
(play) and the phenomenal world. 


(4) Suddha-pusti-bhakti: this is extremely rare. The devo- 
tee in this state is replete with love. Hariraja, fourth in descent 
from Vallabha has written 29 karikads on suddha-pusti-bhakti, but 
we need not go into that. 


According to Ramanuja, God holds the jivas within himself 
and by His will dominates all their functions, by expanding or 
contracting all their knowledge. According to Nimbarka, jiva is 
naturally identical with God, and it is only through the limiting 
conditions that he appears as different from Him. According to 
Madhva, jiva is totally different from God. But Vallabha holds 
that the jzvas being parts of God are one with Him; they appear 
as jivas through His actions by which certain qualities and powers 
that exist in God are obscured in the jiva and only limited powers 
are manifested. 


According to Vallabha, the world is real, being a manifestation 
of God, who creates through His power called maya, which is 
identical with Him. That aspect of maya which causes confusion is 
called avidyd, and it is due to avidyd that a jiva suffers the birth 
cycle. Destruction of avidyd releases a jiva, but the prapanca 
(phenomenal world) remains. 


Vidya (knowledge) uproots avidyd (nescience), but that is not 
total destruction and cannot bring about real salvation. It is 
necessary to destroy the samavdya relation existing between the 
jiva and the avidyd; vidya’ cannot destroy the self-generating mayd, 
and so long as maya exists avidya must remain in a subtle form. 
Therefore, though vidya can subdue avidya, it cannot destroy it. 
But vidya can destroy the illusory appearance of body, senses, and 
prita, which are due to avidyd, thus bringing a cessation of life 
and death. But even in the absence of illusory appearance, the 
body etc. being a part of prapajica retains their essential nature. 
This is also a kind of moksa, but it is also called ‘release from 
bondage’. Real deliverance is the cessation of universal méyd, 
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which cannot be attained by knowledge. In the moksa, due to 
the agency of vidya, avidya rests in a causal state in maya, which 
according to Vallabha, is the secondary material cause. 


So long as the jiva retains his essential nature (jivatva) his 
chance of rebirth remains, even if the combination of his component 
elements are destroyed; for, the cause remains, though its effect 
in the form of the body is destroyed. But on the termination of the 
essential nature of jiva, that is, when he is merged in Brahman, or 
in Aksara, the combined elements return to their primal cause, and 
chances of further rebirth is ruled out. 


Brahman is vibhu (all-pervasive); but when at the end of dis- 
solution, the time for creation dawns near, his all-pervasiveness 
practically evanesces. His first action then is to manifest His will- 
power (iccha-sakti), and its inherent subtle mé@yd-sakti with its three 
gunas. Apparently, He then assumes finite determinations (paric- 
chinna) due to maya, and as has been said above, His all-pervasive- 
ness practically evanesces. Then space is manifested, and by the 
action of maya the parts are finitely determined, whereupon He 
rests pervaded by the finite parts. Maya is an inseparable power 
(Sakti) of Brahman, and this is the fundamental difference between 
Vallabha and Samkara. Indeed, this is the reason for which Valla- 
bha’s system is called Suddh-advaita or ‘pure Advaita’ in distinc- 
tion to Samkara’s Advaita, where maya is categorized as neither 
sat nor asat and indefinable, which according to Vallabha is an 
extremely illogical attitude. 


According to Vallabha, though Brahman is undifferentiated, He 
has infinite forms which are not different from each other. Apparent 
differences are due to His will to create infinite forms. This is 
the essence of Brahman—the material cause of the world. The 
desire of Brahman to become many is for the purpose of creation. 


It is due to His will that, from His essential nature is evolved 
infinite number of cit particles, as mentioned above. From the 
sat particles the insentient objects are produced, while from his 
dnanda aspect are produced the infinite number of antarydmins 
or the inner controllers, one for each jiva. Thus from Sac-cid- 
dnanda-Brahman’s sat aspect, the insentient objects, from cit aspect 
the sentient beings, and from the ananda aspect the antarydimins are 
produced respectively. 

But as has already been stated, there is an element of sat in 
the jivas, hence with the appearance of dnanda in him, he becomes 
of the nature of Sac-cid-dnanda-Brahman. This is known as Brahma. 
samya or Brahma-bhava, Just as a ball of iron placed in fire shares 
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the burning power of fire, similarly a Brahma-bhita-jiva is imbued 
with the qualities of Brahman. 


Though the Lord is essentially one, His methods of creation 
are many. Sometimes He creates Himself, sometimes through 
the agency of others, like Purusa and Brahma; the Vedas also record 
the gradual evolution of the created world; sometimes He himself 
assumes the form of the phenomenal world, while sometimes He 
creates the world like a magician through maya. In all types of 
creation, except the last, the Lord indwells in the world. 


The Lord’s power is infinite and inconceivable. The Vedas 
praise the greatness and glory of the Lord when they describe the 
variegated creation, the main object of which is to establish devotion. 


Devotion cannot sprout without the knowledge of Lord’s great- 
ness. Bhakti (devotion) is the firm and deep affection (sneha) for 
the Lord. Through bhakti the Lord is pleased and appears before 
the devotee; without His grace there is no other way to perceive 
Him. Therefore, bhakti is the cause of mukti (salvation). But the 
grace of God flows freely and unconditionally. 


Vidyi has five aspect or stages, namely, vairigya (renuncia- 
tion), simkhya (scriptural knowledge) yoga (control of mind), tapas 
(worship), and bhagavad-bhakti (devotion for the Lord). At first, 
there developes a distaste for sensual objects, this is vairdgya; then 
arises the knowledge of discrimination between eternal and mun- 
dane objects; this is followed by the practise of eight fold yoga® and 
critical discussion. At the end, due to uninterrupted flow of 
thought, parama-prema dawns, by virtue of which a jiva is enabled 
to enter the Lord. Vidya, avidya and bhakti are powers of the 
Lord, but as has been said above, Lord’s grace is at the root of all 
bhakti. Therefore, one must give up everything and surrender 
himself to Him. 


Brahman is the only object of knowledge, but to facilitate un- 
derstanding, He has been described in three ways, namely svariipa 
(essential point of view) karana (causal point of view) and third kdrya 
(active point of view). From the essential point of view, He may 
be viewed in three aspects,:as knowledge, action, and knowledge 
and action. Ritualistic sacrifice is prescribed in the pirva-kétda 
of the Vedas: though these are also of the nature of Brahman, but 
the prescribed process, from the stage of performance to the reali- 
zation of result, must be reckoned as an action in'the shape of 
worship. The Upanisads represent the jrdna-kavda of the Vedas, 
and though they undoubtedly represent His essential gnostic nature,- 
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during the course of studies—that is, till ultimate realization—their 
teachings appear as mere knowledge. The essential nature of 
Brahman is the subject of the Gita and Bh.P. also, but in such texts 
the object is bhakti, hence the Gita and Bh.P. are imbued with 
both gnosis and action. In these texts Krsna is described as having 
a form, and infinite qualities, hence he is described as .Pursottama. 
It is this form which is revealed through ultimate devotion. The 
categories of aksara, karma, kala and svabhava are all included within 
Brahman. The antaryamin is of His real nature, but as the former 
is inherent in every soul in the field of action, it is capable of finite 
division. But it also inheres in the causal Brahman, whom it helps.” 


There are twenty-eight categories, which includes the twenty- 
five of Sdmkhya, and the three guras. 


In answer to the question as to whether Brahman has a form or 
is formless, Vallabha says that, form (riipa) may be the function of 
the ten senses as well as their object, and in neither of these two 
senses can it be admitted that Brahman is possessed of a form. From 
everyday experience it is found that, ripa (form) and rupavan (one 
possessed of a form) are different. Brahman can never have the 
egotism consequent on having a form; indeed the ‘form’ itself is of 
the essential nature of Brahman, and there is no difference between 
them. Hence the scriptures admit the nature of knowledge and bliss 
(cid-dnanda) of Bhagavat as well as His body, by stating, ananda- 
matra-kara-pada-mukh-odar-ddi (bliss only [is His] hands, legs, 
mouth, belly et cetera). 


This cid-adnanda is rasa which is necessary to sustain the life of 
the jiva and brings to his heart a taste of bliss. The account of rasa 
found in texts (rasa-Sastra) are the activated parts of Bhagavat whose 
essence is rasa. The mode of expression of rasa being various, it ap- 
pears in many forms though essentially one. In reality, the 
supreme Brahman is signified as rasa by appearing in the heart ac- 
cording to a particular mode, which is impossible without unswerv- 
ing devotion. It is admitted, however, that Bhagavat’s appearance 
outside the heart is also of the essence of rasa. 


However, though Bhagavat is rasa he is also its enjoyer, that 
is He is both rasa and rasika. Among the rasas, the chief is srmgdra 
(lit. erotic passion) of which the root-emotion (sthdiyi-bhdiva) is rati 
(sport). Therefore though Bhagavat is in essence rati, He is also 
Rati-mat, that is, possessed of rati. The substantial excitants 
(dlambana-vibhaga) of rati, for example, of the milkmaids of Vraja 
being Srmgara, to them the essence of Bhagavat is grmgdra-rasa. To 
YaSodi, His essence will be of vatsalya-rasa (parent-sentiment). 
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Thus His essence will change according to the substantial excitants. 
Bhava (inward sentiment) is also of the nature of Bhagavat.5! 


There are those who think that, it is not possible that Bhaga- 
vat, who is knowledge itself and the essence of bliss, can suffer 
the pangs of viraha (separation from the beloved one), so that lila 
is a mere imitation. But it should be remembered that the viraha 
aspect of the lila does not obstruct His abundance or fullness. It is 
also not correct to say that, lilz is mere imitation. If it is true that 
Bhagavat is also of the essence of srmgdra-rasa, then it is unreason- 
able to dismiss as impossible His meetings and separation from His 
beloved. This does not detract from His Brahman-hood; for, Brah-- 
man contains all contradictions of nature. This is declared by the 
Vedas, and realized by the sages. 

Like Bhagavat, His attributes are also eternal and of the essence 
of sat, cit and dnanda. The devotees, on whom He bestows his attri- 
butes of aisvarya (majestic splendour), enjoy it so long as He pleases. 
Therefore lila, which is action performed without any effort, is said 
to be eternal and of abundance of cit (cinmaya). Lila is of two kinds, 
one is with regard to contradictory counterpart, the other regard- 
less of such counterparts. The phenomenal world belongs to the 
former class, while Bhagavat’s lila flows on without any regard for 
the counterpart.*2 

Bhagavat’s nima (name) is also eternal. Each name is imbued 
with a particular action or form, and that form in association with 
that action is eternal. However, ‘for the enjoyment of a particular 
sentiment by devotees, sometimes a part of the Bhagavat is mani- 
fested and at times a part is obscured. Therefore, Bhagavat hold- 
ing the Govardhana mountain is eternal. Hence the actions involv- 
ed in holding the Govardhana mountain, and the form in which He 
held it are eternally present. Therefore some devotees can feel 
Him thus even now.”? One can also worship and meditate upon 
Him in the shape of an image. Had these forms been mundane, 
and not of the essence of Bhagavat, then it would have been a sin 
to think of such forms as Bhagavat. But it is a fact that by wor- 
shipping such images it is indeed possible to obtain His grace. A 
form must have a name; hence name also, like quality, action and 
form, is eternal. Indeed His name, form, quality and action are 
all eternal. 

Further, or one might say the furthest possible, development 
of the rasa theory will be found in the doctrine preached by Valla- 
bha’s contemporary, Caitanya. 


1. 
2. 
3. 


10. 


11. 


12. 


13. 
‘ 4g Garnkara) (in order to delude mankind).’ Supposed to be said by Maha- 
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Saéndilya-Samhitd, vol. V; I. iv. 458 quoted by Svami Vidyaranya, Bhagavat 
harmar Pracin Itihés (Bengali) vol. I, p. 135. 

For a discussion of Nimbarka’s date see S. N. Das Gupta: A History of 
Indian Philosophy, vol. III, pp. 399-400. 

S. N. Das Gupta, op. cit., vol. TI, p. 399; Dr. Gopinath Kaviraj; Bhératiya 
Saédhanaér Dhara (Bengali), p. 26; S. Radhakrishnan: The Brahma-Sitra, 
p. 78. It may be noted that according to Sri Svami Santadas Vrajavidehi, 
Nimbarka’s original name was Niyamaditya: once some saints came to his 
hermitage in the evening, and as they were not likely to eat after dusk, 
Niyamaditya got up on a Nimba tree and covered the sun with Fisnu's discus. 
This enabled the saints to enjoy a meal and since then Niyamadita came to be 
called Nimbaditya or Nimbarka, a name by which his sect came to be known. 
This story shows that Nimbarka’s peculiar name may have other—though per- 
haps less rational—explanation than his connection with a village in Bellary of 
which there is no proof. It may be noted that in Srinivasa’s Laghustavardja 
and in Sundarabhatta’s Siddhantasetu (quoted by G. Kaviraj, op. cit). Nim- 
barka is referred to as Niyamaénanda. 


. Kalyana (Hindi), Vedanta-khanda, p. 700. 
. Das Gupta, op. cit., vol. IV, P: 382. See also G. H. Bhatt: Visnusvami and 
t 


Vallabhacarya. Proceedings of the Seventh All India Oriental Conference, 1933, 
pp. 449-465: A. N. Roy: The Visnusvami Riddle, ABORI XIV, 1982-33, 


pp. 161-181. 


. Gopinath Kaviraj, op. cit., p. 152. 
. ‘Brahman is apprehended under two forms; in the first place as qualified by 


limiting conditions owing to the multiformity of the evolutions of name and 

(ie. the multiformity of the created world); in the second place as be- 
ing the opposite of this, i.e. free from limiting conditions whatever.’ Transla- 
tion by G. Thibaut, vol. I, p. 61 


. ‘All these passages, with many others, declare Brahman to possess a double 


nature, according as it is the object either of Knowledge or of Nescience. As 
long as it is the object of Nescience, there are applied to it the categories of 
devotee, object of devotion, and the like. The different modes of devotion 
lead to different results, some to exaltation, some to gradual emancipation, 
some to success in works; those modes are distinct on account of the distinc- 
tion of the different qualities and limiting conditions.’ Translation by G. 
Thibaut, vol. 1, p. 62. 


. ‘For as long as the individual soul does not free itself from Nescience in the 


form of duality—which Nescience may be compared to the mistake of him who 
in the twilight mistakes a post for a man—and does not rise to the know- 
ledge of the Self, whose nature is unchangeable, eternal Cognition—which 
expresses itself in the form ‘I am Brahman’—so long it remains the indi- 
vidual soul.’ Translation by G. Thibaut, vol. I, p. 185. 

‘Q thou, the destroyer of the shackle of birth (cycle) I pray not thee to 
deliver me (into a state), where my relation with thee, my Lord! as a slave 
unto his Master is obliterated.’ 

‘Belonging to the self, as it were, of the omniscient Lord, there are name and 
form, the figments of Nescience, not to be defined either as being (i.e. Brah- 
man) nor as different from it, the germs of the entire expanse of the pheno- 
menal world, called in Sruti and Smrti the illusion (maya), power (sakti), or 
nature (prakrti) of the omniscient Lord.’ Tr. by G. Thibaut. For the con- 


ra 
has practically repeated himself in commenting on Gité, IV. 6, which cannot 


deva to Devi, that is Parvat!, and was probably first quoted by Vijfidnabhilesu 
or Madhva. 
Gia, XIV, 27. 
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4 4. oe sae s - History of Bier aS oe Vol. III, p. 196. 

may noted: in passing almost a eat temples, the visib 
symbols of Indian culture, are post-Samkara. . ° 
According to the Pauskara-samhité a man, due to his accumulated merits, en- 
joys heaven and due to Divine will may reach yet higher spheres where he 
may apene hundreds of kalpas. Having gained knowledge such a man then 
descends on earth and is suddenly merged (lit. dissolved) into the amitatma 
Bhagavan; layam ca sahasé wit. bhagavati amitatmani. The same text also 
states: ante bhitamayam deham tyaktvas — te Vasudevavat (at the end they 
rid themselves of their body like Vasudeva). Pauskara-Samhita, xxxi. 230-3 
and XIX, 15.20 quoted by Svaémi Vidyaranya, Bhégavat Dharmer prdacin 
Itthas (Bengali), vol. II, pp. 81; for a detailed discussion of the difference be- 
tween Ramanuja and the Pajicaratras see ibid, pp. 242-251. 

bhaktih prity-adis — ca jiina visesa iti vakgyate. Sarvartha-siddhi, p. 190, 
q. by Das Gupta, op. cit., vol. III, p. 292 f.n. 

Ramanuja here quotes Chindogya, VII, xxvi, 2; adhéra-suddhau sattva-suddhih; 
sattva-guddhau dhruvé-smrtih. (In pure nourishment there is a pure nature. 
Pure nature (leads to) steadfast remembrance). 


. For this conclusion and for several others in this section I have relied on 


MM. Dr. Gopinath Kaviraj: Bhératiya Sadhanar Dhéré (Bengali), pp. 8; 12. 
Nappinnai is also mentioned in the old Tamil classic Silappadikaram (c. 2nd 


century A.D.). For details see A. K. Majumdar: A Note on the Develop- 


ment of the Radha Cult, ABORI, XXXVI (1955), pp. 231-57. In one of her 
songs Andal writes: ‘O Lady Nappinnai, with tender breasts like unto little 
cups, with lips of red and slender waist, Laksmi, awake from npr J. S. M. 
Hooper: Hymns of the Alvars, p. 55. From this it is apparent that Nappin- 
nai by this time was identified with Laksmi. 


. ‘(The dtmnan is) a part of (of Brahman) on account of the declaration of 


difference and otherwise also; for in some (scriptures) (Brahman) is spoken 
of as being (of the) nature of slaves, dishonest people etc.’ In Samkara’s 
commentary the number of this aphorism is I. iii, 43. 

‘From these two views of difference and non-difference there results the com- 


prehensive view of the soul being a part of the Lord. The following sitra 


supplies a further reason. 
‘Hitherto the (sruti) has forbidden (denied) the mirta and amirta forms of 
Brahman, hence it states again.’ 

‘Now (after the truth has been ascertained) is the precept (about Brahman): 


’ ‘Not thus: not so. For there is nothing beyond him other than this, that is 


thus.’ 


. ‘And (Brahman is apprehended) through meditation, perception and inference.’ 
. ‘But (on account of) the dual precepts (the relation of Brahman to jiva is 


to be viewed) as that between a serpent and its coil. 


. However in commenting on next but one aphorism (Br. S. III. 2. 29), Sarnkara 


says: ‘Nor, finally, can it be said that Sruti equally teaches difference and 
non-difference. For non-difference is what it aims at establishing; while, 
when engaged in setting forth something else, it merely refers to difference 
as something known from other sources of knowledge (viz. perception etc.)— 
Hence the conclusion stands that the soul is not different from the highest- 


self, 


. It may also mean that the individual soul is the subject (dsraya) to which 


knowledge is related as the predicate. 


. Nimbarka does not give any. description of aprakrta or kala which are sup- 


plied by Purusottama in his Veddnta-ratna-mafjusd. It should be noted 
that, aprakrta is a B etre conception of the Vaisnavas, and means cerca 
like anti-matter. is conception is extremely necessary for their teleologi 
system, For pani and apard-prakrti, see Gité, VII. 5, but there the mean- 
ing is slightly different. 


. For details see Nimbarka’s commentary on the Br. S. 1 i.5-20. 
. ‘But as in ordinary life (creative activity) is mere sport to Brahman.’ Nim- 


barka's commentary on this aphorism is extremely brief as its meaning is too 
obvious. Sarnkara’s longer comment is, however, an eloquent testimony to the 
devotional. aspect of his heart. 

Usually it is held that bheda or difference is of three kinda; (1) pi pg sl 
ence in one class, e.g. one cow from another. (2) vijitiya, from 
those of another class, e.g. difference between a cow and a horse; (3) svagata, 
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internal or organic difference, e.g. difference between a tree and its branches, 
leaves and flowers. Madhva did not admit svagata-bheda in its absolute sense. 
gaganam sdksi-gocaram pradesa iti vijneyam, Anuvydkhyaina, II. 3. Madhva’s 
theory of knowledge distinguishes between ordinary knowledge through sen- 
sory channels, termed vrtti-jnana and intuitive perception by the self called 
séksi-jnana. The doctrine of sdksi plays a very important part in Madhva’s 
epistemological system. 
tiny is a distinct difference between Samkhya’s prakrti and Madhva's 
prakrti. 
The qualities admitted by the Vaisesikas are: riipa (colour),* rasa (taste) 
gandha (odour), sparsa (touch) and Ssabda (sound); each is an attribute of 
the corresponding bhitas, or their combinations. 
Vaisesikas have five kinds of karmas, but Madhva holds that even utksepana- 
karma (upward action or movement) of the Vaisesikas produce results, 
‘There such a one goes around laughing, sporting, having enjoyments with 
women or chariots or friends, not remembering the appendages of his body.’ 
Chandogya. Up. VIII, xii, 2. 
Arct means flame. For details see Madhva’s commentary on Gitd, VIII, 24, 
where he quotes Brhaddéranyaka (VI. un, 15) te’rer-abhisambhavanti, (they 
reach arci, i.e. the deity identified with flame). 
arma or action is of three kinds, and has been compared with arrows: 
(1) samcita-karma, arrows in quiver, (2) aprarabdha-karma, arrows in hand: 
(3) prdrabdha-karma discharged arrow. The first two can be destroyed, but 
the last cannot be recalled, it must complete its trajectory. 
A physically unidentifiable part of human anatomy near the anus. 
Limga-deha means the subtle body. consisting of the ten senses, five pranas 
and manas. Bhigavata-tatparyiya, I 13, quoted by Das Gupta, IV, pp. 317- 
18. But there are other descriptions of the limga-deha, in other systems. 
Bhit means the phenomenal world; bhivah means an intermediate heaven, 
which is not free from summer heat, winter’s cold or rain. Beyond this is 
svar-loka or svarga, that is heaven. Yogi-Ydajnavalkya. 
One kalpa is one day for Brahma, so one Brahma-kalpa is 432 million multi- 
plied by 432 million years. For details see Bh.P. TI, xi. 
As we shall see later Caitanya practically decried this idea of bhoga. 
A short summary of Hariraja’s view is given by Dr. Gopinath Kaviraj, op. cit., 
. 61. 
According to Vallabha, samavdéya is not a relation of inherence which exists 
between cause and effect such as is admitted by Naiyayikas; with him it means 
taddtmya (identity). Samavdyi-karana, according to Vallabha means univer- 
sal and unconditional pervasion. 
(1) Yama (ahimhsa@, satyam, asteya, brahmacarya, aparigraha), (2) niyama, 
(sauca santosa, tapas, isvara-pradnidhadna), (3) dsana; (4) prdndyima; 
(5) pratyahadra; (6) dhyana; (7) dharanad; (8) samadhi. 
‘antaryaminam sva-ripa-bhitatve’pi jivena saha kdrye pravesat tad-bhedinim 
dnantye’pi karani-bhita-vaksyamana-tattva-sgarire pravisya tat-sahdya-karanat 
karana-kotév eva niveso na tu sva-riipa-kotau.” Quoted by Das Gupta: op cit., 
Vol. IV, p. 332. 
bahir-avirbhutasy = api bhagavato rasatvam abadham eva, Purusottama, 
quoted by Dr. Gopinath Kaviraj. op. cit., p. 67. 
tasya tasya rasasya tadrk tadrg — ripatvdd yatra yo raso yadrso yavad vidhah 
sastra-siddhas tatra tadrsah tavad siddhah sa raso bhagavan eva; rasavams = 
c — aiva eka; tatha ca tatratya sarva sadmagri tad rasa-rip—aiva; Vidvan- 
mandalam, pp. 192. Quoted by Dr. Gopinath Kaviraj, op. cit., p. 67. f.n. 
Counterpart means pratiyogin, for example, a pot is the counterpart of the 
‘absence of a pot’. 
Vitthalanatha quoted by Dr. Gopinath Kaviraj, op. cit., p. 68. 
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CHAPTER V 
PRE-CAITANYA VAISNAVISM IN BENGAL 
1 


For the existence of Vaisnavism in Bengal before Caitanya, 
we have epigraphic, iconographic and literary evidence. 


The earliest epigraphic record which definitely refers to the 
worship of Visnu in Bengal is the Susunia rock inscription which 
is engraved along with a cakra (discus) on the back-wall of a cave, 
and describes king Candravarman as a devotee of Cakrasvamin, 
that is Visnu. Candravarman, who has been taken to be a con- 
temporary of the Gupta emperor Samudra-gupta (c. 340-380), calls 
himself the ‘foremost of the servants of Cakrasvamin’.! 


The Baigram copper plate inscription (dated A.D. 447-48) of 
the time of Kumara-gupta (415-455) records that two villagers pur- 
chased some lands in order to meet the expenses of repairing and 
continuing the daily worship of Bhagavato Govinda-svaéminah deva- 
kulam (temple of the divine Lord Govinda).2 Archaeological exca- 
vation has revealed the remains of a brick temple at Baigram, which 
has been assigned to the Gupta period.? 


Inscriptions of the Gupta and post-Gupta periods reveal such 
personal names as Deva-Visnu, Visnu-candra, Gopala, Visnu-datta, 
Visnu-bhadra, Visnu-deva-Sarman, Rama, Sribhadra, Visnu-vardhaki, 
Visnu-palita, Hari-trata, Cakra-palita, Varadha-svamin, Ramaka, 
Gopala-swamin, Bhatta-gopala and others. A large proportion of 
the direct followers of Caitanya, Nityananda and Advaitacarya have 
vaisnava names, while almost an equal proportion have names which 
show affiliation to Siva or other gods. So too much emphasis should 
not be given to personal names, as poets with the name of Chandidasa 
were devoted vaisnavas. 

The Kailan inscription mentions a parama-vaisnava king named 
Sridharana Rata. Another king, Jayanaga, a parama-bhagavata of 
the latter half of the sixth century A.D. is known from the Vappa- 
ghosavata grant.® | 

The Pala kings of Bengal were Buddhists, but the Khalimpur 
copper plate of Dharma-pala (c. 770-810) speaks of a devakula of 
the god Nanna-Narayana, and a Garuda pillar was erected during the 
reign of Niarayana-pala (c. 854-908).7 The early Sena _ kings, 
were Saivites, but the Deopara inscription of Vijaya-sena (c. 1095- 
1158) makes obeisance to Siva and to the ‘temple of Pradyumne- 
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vara’, ‘the abode of the beloved of Laksmi and the husband of 
Mountain’s daughter,’ that is Hari-Hara. Laksmana-sena, and his 
successors, however, showed strong Vaisnavite leanings, and their 
inscriptions begin with an invocation to Narayana.’ 


But most interesting from our point of view is the undated 
Belava copper plate of king Bhojavarman, who seems to*have ruled 
in Bengal immediately before the Senas. The inscription states: 
“He (Hari) appeared, again in this world, as Krsna, who sported 
with one hundred milkmaids as the leading figure of the Mahabha- 
rata....’” 

A large number of Visnu images has been discovered in Bengal. 
Actually, among the images discovered in Bengal, Visnuite images 
are said to be the most common. We need not go into the icono- 
graphic details, though some very interesting forms have been 
found, including one of abhicarika-sthanaka type, probably unique 
in India.!°. The commonest form of Visnu images in Bengal is of 
the trivikrama type, where the attributes in the lower and upper 
left and upper and lower right hands are conch, discus, mace and 
lotus respectively. Images and reliefs of the ten incarnations of 
Visnu have been found; among the avatdras Varaha, Narasimha and 
Vamana have been found as separate figures. A few figures of 
Haladhara or Balarama carrying a plough, have also been discover- 
ed. Of the goddesses associated with Krsna, Laksmi and Sarasvati 
(Sri and Pusti) are the most important; they are found in associa- 
tion with Visnu as well as alone. Images of Visnu’s mount, Garuda. 
also have been found, sometimes alone, but usually depicting Visnu 
riding on his bird-vehicle. 

2 

Of the Sanskrit works, the most well-known composition during 
the Pala period was the historical kdvya, Rémacarita. But beyond 
stereotyped description of temples, including vaignava temples, it 
contains little of religious interest. Among minor works, the Ka- 
vindra-vacana-samuccaya has been assigned to a period not later 
than the 10th century. In this anthology, most probably compiled 
in Bengal, sections have been devoted to gods like Hari, Siva, Uma 
and others. There are sections called Hari-vrajyaé and Asati-vrajyd 
which contain poems describing the amorous sport of Krsna with the 
gopts. " 

There is another anthology called ‘the Saduktikartamrta com- 
piled by an official of king Laksmana-sena of Bengal (c. A.D. 1179- 
1206), the patron of Jayadeva. This anthology. not only contains 
verses in praise of Krsna, but there are eleven verses, which mention 
Radha; of these one verse was written by Laksmana-sena himself, 
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two by Umapati-dhara, and one by Sarana both of whom were atta: 
ched to Laksmana-sena’s court, and are mentioned by Jayadeva in 
the Gita-Govinda. 


The Gita-Govinda is the greatest work in Sanskrit literature 
written by a Bengali poet. It is difficult to say how far it was reli- 
giously motivated, though it concerns itself solely with Radha and 
Krsna. However, it is the earliest work in which all the incarna- 
tions of Krsna are mentioned. The complete list is: Matsya, Karma, 
Varaha, Narasimha, Vamana, Parasurama, Rama, Balarama, Buddha, 
and Kalkin. This has since been the standard list of the avataras 
and has been widely accepted.!! 


The oldest compositions in Bengali are the Buddhist Caryapadas, 
composed most probably between A.D. 950-1200, possibly during 
the earlier half of this period. Poets in Bengal, however, before 
A.D. 1300, wrote not only in Bengali hut also in Western Apa- 
bhramSa. It has been suggested that the twenty-four songs of 
Jayadeva’s Gita-Govinda, where we get a different type of prosody 
or verse-form from that of classical Sanskrit, are really the reflexes 
in Sanskrit of the vernacular or ApabhramsSa tradition 1n literature. 
Lassen had indeed suggested long ago that the originals of these 
twenty-four songs were in Apabhramsa or in Old Bengali, and Jaya- 
deva rendered them into Sanskrit and incorporated them in the 
Gita-Govinda. This theory has been justified on the ground that 
Apabhraméa songs and Old Bengali verses similar to the songs of 
the Gita-Govinda have been found in the Prakrta-paimgala and 
other works.'’2 This theory has been challenged, but on the whole 
it appears to us that there is fair ground for believing that the sen- 
suous verses depicting the love of Radha and Krsna were parts of a 
popular mass literature now lost. It is significant to remember in 
this connection that the earliest literary composition to mention 
the name of Radha is found in Hala’s Prakrit work, namely, the 
Gatha-Saptasati, usually ascribed to the second century A.D. We 
shall presently see that almost all the Bengali works dealing with 
Krsna, really depict the amours of Radha and Krsna. Hence it Is 
quite likely that these were polished version of a folk literature. 
It was probably Caitanya who gave this Radha-Krgna cult a meta- 
physical background, and elevated it to the realm of divine love. 


The origin of the Radha-Krona literature has somé indirect 
bearing on Caitanya’s doctrine. It is well known ‘that his sect later 
degenerated. owing to admission into it of large number of low caste 
‘ people, and probably also of Buddhists. For'this responsibility is laid 
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on Nityananda and his son Virabhadra." It is on record that Nitya- 
nanda had initiated Uddharana Datta, a rich banid, into vaisnava 
faith. But centuries before Caitanya and Nityananda low castes like 
the banids and valajikas (baruis) were following the vaisnava faith 
for which epigraphic evidences are available.'* Such evidences are 
never conclusive, and it may be risky to generalize on the basis of a 
theory and a few scattered inscriptions; but as the chance of getting 
reliable information is very remote, we would venture to suggest that 
Vaisnavism in the form of Radha-Krsna cult had taken a hold in 
Bengal, particularly on the lower classes, long before Caitanya. 
Therefore they readily responded to his appeal propagated through 
the novel mass media of samkirtana, which will be described later. 
Admittedly other sects, like Nimbarka’s and Vallabha’s worshipped 
Radha, but it was in Caitanya’s doctrine that she occupied the 
supreme position. For this, field was already prepared by the 
poets who sang in the language of the masses, which was a distinct 
contribution of Bengal to Indian literature. 


The Turkish conquest of Bengal began about A.D. 1205 and 
for nearly a century and a half there was hardly any literary out- 
put. The first great poet of Middle Bengali was Krttivasa Ojha 
Mukhati, who wrote an adapted version of the Ramayana in c. 1418. 


Next in importance was Maladhara Basu, who was given the 
title of Gunaraja Khan by the Muslim king of Bengal. His famous 
Sri-Krgna-vijaya is a Bengali version of the Bh.-P. The work was 
begun in 1473-74 and finished seven years later. But the works 
which have enjoyed more lasting influence are the vaisnava lyrics 
of Vidyapati and Candidasa. The former was a Maithili poet and 
scholar, and his songs are in Maithili. But in those days Mithila and 
Bengal shared common sentiments, and Vidyapati’s songs were pro- 
bably as popular in Bengal then as now. Vidyapati’s date is un- 
certain, but it has been assumed that he flourished some time bet- 
ween 1370-1460. About Candidasa, it should be noted that, there 
were several poets bearing this name. Of them two seem to have 
lived before Caitanya; one of them called Ananta Badu Candidisa 
wrote the Sri-Krsna-kirtana, in which Radha is portrayed as an in- 
carnation of Laksmi.!5 Most probably Caitanya had not read the 
Sri-Krsna-kirtana for it is not mentioned in any literature of his sect, 
which refers to a lyric poet of that name, who has been identified 
with Dvija Candidasa; but some scholars are of the opinion that the 
songs of Candidésa which Caitanya enjoyed were also written by the 
author of the Sri-Krsta-kirtana,'® 
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But the greatest period of middle Bengali literature was post- 
Caitanya and directly influenced by him. It may not be an exagge- 
ration to say that he ushered the golden age of Bengali literature. 


It will be evident, however, from what has been noted above, 
that the seeds of vaisnava faith and movement had already sprouted 
in Bengal before Caitanya’s birth, probably long before. Three 
great vaignava sects had become prominent in India before Caitanya, 
but we do not know whether any of them had been able to extend 
their influence in Bengal, though it would not be unreasonable to 
hold that they did. But if so, their influence seems to have been 
negligible and in any case, localized. It needed Caitanya’s magic 
touch to develop overnight the tiny sapling of Vaisnavism in Bengal 
into a noble tree which not only dug its roots firmly into the soil, 
but blossomed into flowers, whose fragrance is not yet totally lost. 


1. R. C. Majumdar, Ed. History of Bengal (1943), p. 48. Susunia Hull is about 
twelve mules to the north-west of the Bankura town. For Susunia Rock 
Inscription, see EI, XIII, 133. 

. EI, XXI, p. 81 ff. 

. Ss. K. 7 ieluiaia Journal of the Indian Socmety of Orental Art, Vol. VII, 
p. 151 ff. 

. For references see S. C. Mukherji: A Study of Vaisnavism in Ancent and 

Medieval India, Calcutta, 1966, p. 13. Personal names with Visnu component 

seems to have been quite common in north India at this time, as revealed 

by various north Indian inscriptions. 

D. C. Sirear, Bharatavarsa (1353 B.S.) N. K. Bhattasali: Indian Historical 

Quarterly, XXII, pp. 169-71, XXIII, p. 369, ff. 

. ABORI, XIX, p. 81, EI, XVIII, p. 60. For the date of Jayanadga see R. C.. 

Majumdar, op. cit. p. 80. 

. Khalimpur copper plate, EJ, IV, p 248; Badal Pillar inscription, EI, II, p. 160. 

N. G. Majumdar: Inscriptions of Bengal, III, pp. 85, 94, 101, 109, 133, 143, 

161. For Deopara inscription see ibid, p. 50. 

. Ibid, p. 22. v. 4. The earliest inscription to mention the gopis is probably 
the mutilated inscription from Pabhosa (Prabhasa) a place 32 miles south 
west of Allahabad on the Yamuna. It states ‘Sri-Krsna-gopi-rupakartta’ (the 
maker of umages of Krsna and the gopis’). On palaeographic grounds Buhler 
has ascribed this inscription to the seventh or eighth century AD. EI, IU, 
p. 482. Thus it 1s evident that by the seventh or the eighth century, wor- 
ship of Krsna and the gopis was prevalent in north India. 

10. This figure has been identified with reference to the Vatkhdnasa-dgama; .f 
this identification is correct, it would show the influence of this Agama in 
Bengal. This image has been placed in the 8th century on stylistic grounds. 
For details see R C. Majumdar, op. cit., pp. 429-440. 

11. In the Bh.P. there are three lists of avatéras of 22, 23 and 16 respectively. 

12. There are instances of Jayadeva’s verses being translated into Bengali, for 
example compare tor ratt dso asen gela abhisdre of Sri-Krsna-kirtana (p. 102) 
with Jayadeva’s rati-sukhasdre gatam abhisdre. 

13. For Nityananda see below. 

14, See Damodarpur Copper Plate, No. 1, EJ. XV. p. 129; Baghaura image in- 
scription, EI, XVII, p. 355; Paikpada Betka Vasudeva image inscription, EI, 
XXXVI, p. 26; Madhyapada Copper plate, N G Majumdar, op. cit. p. 140. 

15. For an analysis of Sri-Krsna-kirtana. See A. K. Majumdar: A Note on the 
Development of the Radha Cult, ABORI, XXXVI (1956), pp. 242-44. 

16. Candidasa problem is extremely complicated. It is difficult to subscribe to 
the view that the Candidasa whose songs Caitanya enjoyed was the author 
of the Sri-Krena-kirtana. In that case his ignorance of the poet’s major work 
can hardly be suggested; moreover the gross nature of this work leads us to 

believe that the poet was incapable of writing any good lyric. 
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CHAPTER VI 


A SURVEY OF POLITICAL HISTORY OF BENGAL 
AND ORISSA 


1 


In this short survey we need not take into account the very 
early history of either Bengal or Orissa, but, a short account of the 
later history of the two provinces is necessary to understand the 
political condition at the time of Caitanya’s birth. It should be 
remembered, however, that the frontiers of ancient or medieval 
Bengal and Orissa did not coincide with their present (or pre-1947) 
frontiers and when we speak of Bengal or Orissa of ancient or me- 
dieval period, the terms are more indicative than determinative. 


2 


Bengal formed a part of the Maurya and then of the Gupta 
empire. After the dissolution of the Gupta empire several indepen- 
dent kingdoms arose in Bengal, but we need not go into their 
history. The first important ruler of Bengal is Sasamka, who killed 
Harsa-vardhana’s elder brother Rajya-vardhana. Sasarnka’s regnal 
period: is not known, but there are reasons to believe that he con- 
tinued to rule up to about the middle of the third decade of the 
seventh century. The history of Bengal for a century after 
SaSamka’s death is extremely obscure. It is, however, known that 
during the eighth century, she had to suffer several invasions from 
outside. Possibly these invasions were responsible for a state of 
anarchy, which led the Bengali chiefs to elect in c.A.D. 750, one 
Go-pala (c.750-770) as the king of Bengal. 

The successors of Go-pdla, namely Dharma-pala (c.770-810), 
and Deva-pala (c. 810-850) ushered in the greatest period in the 
political history of Bengal. Their empire included Bihar, and for 
a time, parts of Orissa. However, this glorious period did not last 
long, but the Palas continued to rule over large parts of Bengal 
and Bihar till the end of the dynasty in c.1150. The only important 
event during this long period of Pala rule, which should be men- 
tioned here, is the Kaivarta rebellion headed by an official of that 
caste named, Divya or Divvoka (c.1075) who usurped the throne, - 
He was succeeded by his brother, followed by the latter’ son, Bhima, 
who was defeated and killed by the Pala king Rama-pila. We do. 
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not know the circumstances, nor the nature and effects of this re- 
bellion, but the successful revolt under a Kaivarta official shows 
that the so-called lower castes in Bengal were neither social out- 
castes, nor without political significance and power. 


After a period of about 400 years, (750-1155), the Buddhist Pala 
kings were supplanted by Senas whose ancestors seems to have 
hailed from Karnataka. The greatest king of this dynasty was 
Vijaya-sena, (c.1095-1158) who was succeeded by his son Vallala. 
sena, the author of the Dana-sdgara and the Adbhuta-sadgara, the 
first being a legal work on gifts, while the second is a work on 
omens and portents, their effects, and means of averting them. 


Laksmana-sena (c.1179-1206) is today chiefly remembered as 
the man who lost his throne to the Muslim invaders. But in his 
earlier days he distinguished himself in military pursuits. His own 
copper plates and those of his sons refer to his victories over the 
neighbouring kings in all directions. As mentioned above, the official 
.records of his two ancestors describe them as Parama-mdahesvara, 
but in Laksmana-sena’s records the phrase is substituted by Para- 
ma-vaisnava or Parama-Narasimha, both for himself and his father. 
This shows his strong Vaisnavite leaning. As mentioned above, he 
was himself a minor-poet, but what is more important is that, Jaya- 
deva, the author of the Gita-Govinda was his court-poet. 


Navadvipa or Nadia, Caitanya’s birth-place, was probably a 
centre of learning even during the Sena period. Here Laksmana- 
sena was staying in 1204 or 1205 when the sudden appearance of 
a Muslim army under an intrepid leader, Ikhtiyar-ud-din Muham- 
mad Bakhtiyar Khalji forced him to leave the city and retire to 
East Bengal, now East Pakistan, where he ruled till at least 1206 
and his descendants for more than half a century thereafter. But 
Bakhtiyar’s invasion definitely ushered in a new period in the his 
tory of Bengal. 


We need not go into the details of Bakhtiyaér Khalji’s career, 
nor that of his immediate successor till we reach the reign of 
Tughral Tughan Khan, a contemporary of Queen Raziya (1236-124Q). 
During the reign of Tughaén Khan, Gamga king Narasirmhadeva I of 
Orissa twice invaded Bengal. After the first invasion Tughan Khan 
received help from the Muslim Governor of Oudh, and managed to 
force the Orissa king to raise the siege of Lakhnauti (Malda Dis- 
trict). : 


Orissa army again invaded Bengal during the governorship of 
Ikhtiyaér-ud-din Yuzbak Tughral Khan, who later declared his’ in- 
.dependence and was known as Sultan Mughis-ud-din. Orissa army 

sag | 81 
, Cond, 


CAITANYA. HIS LIFE AND DOCTRINE 


was defeated in first three conflicts, but won the last battle, and is 
said to have captured a valuable white elephant. Possibly as a 
result of these wars, Orissa extended her hegemony over the pre- 
sent Midnapore District, and parts of Birbhum, Burdwan, Bankura 
and Hooghly Districts. We shall now turn to the history of Orissa. 


Orissa, or more properly Kalimga, was conquered by ASoka, 
but thereafter her history is obscure. The veil is lifted by Khara- 
vela, who probably ruled during the first century B.C. Thereafter 
‘various dynasties ruled over the country like the Sailodbhavas, Karas, 
Bhanjas and several minor dynasties. Emperor Rajaraja Cola con- 
quered Kalinga some time before 1003, and his son Rajendra set up 
pillars of victory on Mount Mahendra in Kalimga, probably during 
his father’s reign. Soon after the Greater Garnga kings seems to have 
consolidated their power in Orissa, as the subordinate allies of the 
Colas. The greatest king of this dynasty was Anantavarman Chod- 
agamga (c. 1078-1150) who founded the Jagannatha temple at Puri.. 
It was his descendant, Narasimha I (c. 1238-1264) who successfully 
carried a raid against the Muslim ruler of Bengal during 1243-45 
and advanced as far as Laknauati as mentioned above. Though 
he was forced to retreat from north Bengal, he maintained for some 
time his position in West Bengal up to the river Ganges, which ac- 
cording to one of his inscriptions ‘assumed the dark countenance 
of the Yamuna by the collyrium-stained tears of the Yavana women 
of Radha and Varendra. (West and North Bengal)’. 


The reign of Narasimha’s two successors Bhanudeva I (1264-79) 
and Narasimha II (1279-1306) are not of much political impor- 
tance. But during 1281-93, Narahari Tirtha, a direct disciple 
of Madhva, acted as the regent of the king of Orissa. Narahari’s 
earliest inscription is dated A.D. 1264 in which he is designated as 
Sri-péda. As this indicates a high position in a religious order it 
has been suggested that, Narahari had been converted before that 
date. Narahari’s official position may have improved the position 
of the Madhva sect in Orissa, but of his religious activities during 
his period of regency we have no evidence. After retirement, in 
1324, he became the pontiff of the Madhva order second in succes- 
sion to Madhva.! 


Narasimha II was succeeded by Bhanudeva II (1306-1328) who 
defeated Ulugh Khan (later Muhammad bin Tughluq) during the 
reign of the latter’s father Ghiy4ds-ud-din Tughlug. Bhanudeva 
was succeeded by his son Narasimha III (1328-1352), who enjoyed - 
an uneventful reign. He was succeeded by Bhanudeva III, during 
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whose reign (1352-1378) Orissa began to show sign of decay. First 
Sultan Shams-ud-din Ilyas Shah of Bengal raided Orissa and carried 
away a rich booty including 44 elephants. But more disastrous was 
the sudden invasion of Orissa by Sultan Firiz Shah Tughluq in 
1360-61. Bhanudeva was taken by surprise and had to flee, where- 
upon Firiz indulged in an orgy of massacre, loot, and destruction, 
including the desecration of the temple at Puri. Orissa was also 
troubled by attacks by the Reddis of Kondavidu. 


We need not go into the details of these political events, but 
Bhanudeva IV the last king of the dynasty got involved in protract- 
ed war with the Reddis and the Vijayanagara emperors. Dismayed 
at his defeats in the field, the ministers took advantage of the king’s 
long absence from the capital, and raised one Kapilendra to the 
throne of Orissa (c. 1434). 


The dynasty established by Kapilendra is usually known as 
the Gajapati, and Prataéparudra, during whose reign Caitanya lived 
‘in Orissa was Kapileridra’s grandson. Kapilendra’s reign was 
politically very successful. In several compaigns he successively 
defeated the Sultan of Bengal, the Bahmani Sultan and the Vijaya- 
nagara emperor, and extended his kingdom, which at one time 
stretched from the Ganges to Kanci. He was the most powerful 
Hindu monarch of his time. 


Kapilendra died about 1467 and was succeeded by his son Puru- 
sottama, who died in 1497 and was succeeded by his son Pratapa- 
rudra, whose name is for ever associated with the great monk who 
passed practically half of his life in his capital. While Pratapa- 
rudra was away in the south with his army, where he stayed at 
least up to October 1510, Sultan Husain Shah of Bengal invaded 
Orissa, captured Puri, and is said to have destroyed the idols. Pra- 
taparudra immediately returned, and Husain Shah took refuge in 
the fort of Mandaran (Hooghly District). Prataparudra beseiged 
the fort, but due to the treachery of one of his generals, Govinda 
Vidyadhara, was compelled to come to terms with Husain Shah. 


Two important events happened during this time; one was the 
accession of Krsnadevaraya to the Vijayanagara throne in 1509, and 
the second was the arrival of Caitanya to Puri in 1510. Krsnadeva- 
raya was the greatest of the Vijayanagara emperors. In 1513, he 
declared war against the Gajapati, which lasted for five years. 
During this period Krsnadevaradya gained great victories and ulti- 
mately Prataparudra was forced to come to terms with him by ced- 
ing the entire territory south of the Krsna. Prataparudra also gave 
his daughter in marriage to Krsnadevaraya, but the latter is said 
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to have neglected her. Prataparudra probably tried to regain his 
lost territories after the death of Krgsnadevaraya, (1529) but his 
attempts were unsuccessful. Prataparudra also lost Telengana to 
Quli Qutb-ul-mulk, a governor of the Bahmani king, and later the 
founder of the kingdom of Golkonda. Later, Qutb-ul-mulk also con- 
quered the Kysna-Godavari doab from Prataparudra. * 


It should be noted that Prataparudra’s defeats were not due to 
his innate incapacity or religious proclivities. He was possibly no 
military genius, but few even among geniuses could have withstood 
for long almost continuous attacks from three neighbouring enemies. 
It appears from Caitanya’s biography, that an army was constantly 
on guard against any invasion from Bengal. Possibly similar armies 
had to be maintained against the Bahmanis and Vijayanagara even 
when actual fighting was not in progress. Some historians have 
seen Caitanya’s influence in the downfall of Orissa’s political power 
under Prataparudra. We have discussed this point elsewhere,*? and 
here it is sufficient to say that the evidence on which this theory is 
based is most unsatisfactory; analysis of the political situation can 
adequately explain Prataparudra’s discomfiture, and it is quite un- 


necessary to besmirch Caitanya’s name. 


4 


We shall now make a brief reference to the history of Bengal 
in the fourteenth and fifteenth centuries. About 1343,° Shams-ud- 
din Ilyas Shah established a dynasty in Bengal which reigned for 
nearly a century. We have already referred to Ilyas Shah’s inva- 
sion of Orissa. Some time after 1415, a Hindu, named Ganefa, 
usurped the throne of Bengal deposing the last Ilyas Shahi king. 
He reigned for a few years, and was succeeded by his son, who adopt- 
ed Islam and was known as Jalal-ud-din. 


We need not concern ourselves with Jalal-ud-din and his suc- 
cessors, the last of whom died about 1437, and was succeeded by 
one Nasir-ud-din Mahmid Shah, who was most probably defeated 
by Kapilendra. Nasir-ud-din was succeeded by Rukn-un-din Bar- 
bak Shah (1455-1476) who was one of the greatest Sultans of Bengal. 
He not only extended his kingdom and administered it efficiently, 
but what was unique in that age, he extended his patronage to Hindu 
scholars and poets, of whom the most important was Brhaspati 
Miéra, usually known as Raya-mukuta, a title bestowed on him by - 
Barbak Shah. He was the famous commentator of the Amarakoéa-. 
and other texts. Maladhar Basu, the author of the Sri-Krgna-vijaya; 
mentioned above, also received his title of Guyardja-kha@n from: this | 
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king, and it is also possible that Krttivasa, the author of the still 
popular Bengali Ram@yana was warmly received by Barbak Shah. 


Barbak Shah also employed many Hindus in responsible posts. 
It is evident that he was following a successful policy of reconciling 
the Hindus to the Muslim rule. But his son and successor, Shams-ud- 
din Yiasuf Shah (1476-81) was an intolerant bigot and destroyed 
many temples and idols. He was succeeded by his son Sikandar 
Shah, who was either extremely incompetent or mad; in any case 
he was removed from the throne after a reign of a few months and 
was succeeded by his uncle Jalal-ud-din Fath Shah also known as 
Husain Shah (1481-88). Caitanya was born during the reign of this 
monarch. 

There is some evidence to show that Jalal-ud-din persecuted 
his subjects particularly the brahmanas of Navadvipa. There may 
be several reasons for this, one being the Sultin’s innate bigotry. 
However, Caitanya’s biographers write that shortly before his birth 
a rumour predicting the advent of a brahmana king in Bengal had 
caught the popular imagination. With the memory of Raja Ganeéa 
still fresh in mind, it would not have been unnatural for the Sultan 
to take suitable steps for preventing such an eventuality. More- 
over Jalal-ud-din was a stern man if not a tyrant. He was ulti- 
mately murdered by his palace-guards and four shadow kings ruled 
successively for short periods and it is evident that anarchy pre- 
vailed. Ultimately, authority was once more restored by ‘Ala-ud- 
din Husain Shah, acknowledged as the greatest Sultan of Bengal 
(1493-1519). From the beginning of his reign Husain Shab 
got involved in protracted war with Orissa. It is claimed on 
the basis of some evidence like the Madala-pafji, that Husain Shah 
destroyed almost all the idols in the Jagannatha temple and threw the 
image of Jagannatha in the Chilka lake. These incidents are sup- 
posed to have taken place during 1509-10. Caitanya’s biographies 
also mention the destruction of many temples in Orissa by Husain 
Shah, but they are silent about the Jagannatha Temple. It is quite 
possible that Husain Shah had damaged and destroyed many tem- 
ples, but there are reasonable grounds of doubt about his destruc- 
tion of Jagannatha’s image. 

From Caitanyas biographies we learn that when he arrived at 
Puri in the beginning of 1510, Husain Shah had already left Orissa 
but Pratéparudra had not yet returned from his southern campaign 
(in which he was engaged when Husain Shah raided Orissa.) But 
Caitanya visited the temple and saw the image of Jagannatha. It 
is of course possible that a new image had been installed as soon 
as Husain Shah left Puri, but it is improbable that such a grave step 
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should have been taken before Prataparudra’s return. Moreover, 
the transport of the huge idol to Chilka would pose a problem at 
any time, and would be the most foolhardy venture with Pratap- 
rudra’s main army advancing from the south. Moreover, the pur- 
pose of destruction would have been accomplished by burning the 
idol within the precincts of the temple. It is also evident from the 
detailed description of Caitanya’s biography, that by the time Cai- 
tanya entered Orissa, the Orissa army was secure on their side of 
the Ganges which formed the frontier. From this it appears that 
even before Prataparudra had arrived, the Orissa army had retriev- 
ed the position; that is to say, there were sufficient opposition to 
Husain Shah which would deter him from carrying the idol to 
Chilka. For these reasons, it seems that the story of Husain Shah’s 
destruction of the image of Jagannatha is not true. Desecration of 
the temple is of course a different matter, and this is probably what 
Husain Shah did. 


Husain Shah followed a liberal policy towards his Hindu sub- 
jects, at least so far as appointments were concerned. T'wo of his 
principal officers were the brothers Ripa and Sanatana, later to be- 
come the chief exponents of Caitanya’s doctrine. There were also 
other Hindu officials. 


It is sometimes suggested that, Muslim Sultans like Barbak Shah 
and others were responsible for the rise and development of the 
Bengali literature during this period. The claim is not only exag- 
gerated, but overlooks the fact that throughout India during this 
time, vernacular languages were first developing under the urge of 
what is now known as the bhakti movement, and in many instances 
it will be found that the Ramayana, Mahabharata, and the Bh. P., 
were the texts which for obvious reasons were the first to be trans- 
lated.2 However, it is also true that one Muslim king and two offi- 
cials of this period took unusual interest in Hindu literature. We 
have already noted Maladhar Basu’s translation of the Bh. P.; the 
first translation of the Mahabharata in Bengal was done at the in- 
stance of Paragal Khan, Governor of Chittagong under Sultan 
Husain Shah (1493-1519). The translation was done by Paragal’s 
court-poet Kavindra Parameésvara. Pardgal’s son Nasrat Khan, 
usually known as Chuti Khan, employed his court-poet Srikara Nandi 
to translate Jaimini’s Asvamedha-parva. 


We can close the account of the Sultans of Bengal with Husain 
Shah, for his successors do not feature in Caitanya’s biography. 
Here a question may be asked as to the political condition of the 
Hindus during this period. From the nature of the evidence we 
have—namely, stray reference in contemporary litérature,—mainly 
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Caitanya’s biographies,—it is evident that they were not happy 
under Muslim rule, to which they had never reconciled themselves. 
Their repugnance for the Muslim rulers was aggravated by the 
latter’s destruction of temples and images. Here we may note that, 
under the interpretation of Muslim law prevailing in India, though 
the existing temples in one’s own kingdom were protected, con- 
struction of new temples were forbidden and punishable under the 
law, and it was lawful for a Muslim king to destroy the temples of 
an invaded country. Hence it is quite likely that men like Husain 
Shah would destroy the temples in Orissa, but would have left in 
peace the temples in Bengal. That. however, could be of little con- 
solation to the Hindus. There are also evidence that individual 
Hindus had to suffer indignities not only from the king, but from 
Muslim officials, even when no active persecution of the Hindus 
was in progress, of which actually there is no evidence. However, 
one point in favour of the Sultans of Bengal should be remembered. 
It could not have been unknown to them that, one of their subjects 
called Caitanya was enjoying the patronage of the Orissa king, their 
inveterate enemy, and a large number of Bengalis were annually 
visiting Caitanya at Puri. But apparently they took no notice of 
these religious activities. 


On the other hand it should be remembered that the Hindus 
throughout India were rising against the Muslims, of which the most’ 
notable example was the resurgence of the Hindu power in South 
India under the Vijayanagara empire particularly, under Krsnadeva- 
raya, (1509-1529) Caitanya’s contemporary. In Malwa, Sultan Mah 
mid Shah IT (1511-1531) took temporary refuge in Gujarat, practical- 
ly driven out of his kingdom by his Hindu officials. Mewar had be- 
come a great power under Maharana Kumbha (1433-1473) who in 
turn defeated all the neighbouring kings, though his memory lives to- 
day in his Rasikapriya commentary on the Gita-Govinda, which Cai- 
tanya may have read. The next great ruler of Mewar was Mah3- 
rana Samga, born in 1482, four years before Caitanya. He ascend- 
ed the throne in 1509,—the year Caitanya became a monk—and 
died in 1528, a year about after the disastrous battle of Khanua 
(March, 1527). However, it is quite possible that if Babur had not 
intervened, Maharana Samga would have made a strong bid for the 
throne of Delhi, possibly successfully. 


Thus with strong Hindu kingdoms, in many parts of India, and 
with the Orissa kings as neighbour, it would not be strange for a 
Muslim king of Bengal to keep a close watch on his Hindu subjects, 
and cow them down occasionally as a precautionary measure against 
rebellion, for which Raja GaneSa afforded an historical precedent. 
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But whatever the political situation, it had not crushed the in- 
tellectual class. Navadvipa, or as it is usually called, Nadia, was 
already a famous centre of learning when Caitanya was born, and 
probably it always had been; for there is no evidence that it was the 
permanent capital of the Senas. It was probably considered a holy 
place where the aged Laksmana-sena had come to spend his old age. 
Even so in the beginning of the 13th century, the city of Nadia 
‘consisted almost entirely of thatched bamboo houses—the charac: 
teristic feature of Bengali architecture, whence the name of Bangalda 
given even to the stone edifices in Delhi Fort built in this style of 
arched bamboo roof’, and now Anglicized into ‘bungalow’. 


It is peculiar that though Nadia was the first city in Bengal to 
be captured by the Muslims, it became under Muslim rule the 
greatest centre of Brahmanical learning, not only in Bengal, but in 
eastern India. This enviable position it had been enjoying for some 
time even before Caitanya’s birth, for we find that scholars from 
all over Bengal coming to Nadia for studies even before he was 
born. However, Nadia’s reputation was mainly due to a band of 
scholars, most of whom were Caitanya’s contemporaries. 


Navadvipa was soon to become famous as a centre of study for 
Navya-nyaya or neo-logic. The study of this subject actually had 
begun in Mithila, where GamgeSa Upadhyaya wrote his celebrated 
Tattvacintamani in the 13th century. Then after a long gap, came 
Jayadeva Misra better known as Paksadhara, probably in the 15th 
century. Almost at the same time the subject was introduced in 
Bengal, by Vasudeva Sarvabhauma. According to popular tradi- 
tion. Caitanya, Raghunatha Siromani, Smarta Raghunandana and 
Krsnananda Agamavagisa were all Vasudeva’s students, but this is 
doubtful. According to Jayananda’s Caitanyamamgala, admittedly 
an unreliable work, Sdérvabhauma, unable to stand the iconoclastic 
activities of Sultan Jalal-ud-din Fath Shah, left Nadia with his family 
and migrated to Puri. It is, however, definite that when Caitanya 
came to Puri, Sarvabhauma was there, greatly honoured by King Pra- 
taparudra. We shall have occasion to say more about Sarvabhauma 
in connection with Caitanya. 

Raghunatha Siromani was possibly the greatest naiyiyika of all 
time, and it was he who firmly established the study of Navya-nydya 
in Nadia, so that henceforth, Nadia replaced Mithila as the all-India 
centre for the study of logic. . 

Raghunandana is still known as ‘Smarta’ or ‘Smarta Bhattacarya’, 
so greatly did he influence the study of Smpti jiterature by his 
voluminous writing. 
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And last but not the least of this galaxy of scholars was Krgna- 
nanda Agamavagisa, whose TantrasGra soon became a standard text 
of the subject. 


The date of none of these scholars can be fixed, but there is no 
doubt that they were Caitanya’s contemporaries. 


It may not be out of place to include here the name of Madhu- 
sudana Sarasvati, the last of the great Advaita-vedintins. His 
exact dates are not known, but it is almost certain that he was born 
within about two decades after Caitanya. Madhusidana settled at 
Varanasi, then the centre of monists, and soon became their recog- 
nized leader. It is possible, however, that with all his great erudi- 
tion, he could not escape the pervasive influence of Caitanya’s doc- 
trine, which had by his time overpowered the Bengali intellectuals. 
Whatever the reason, the fact is that Madhustdana wrote several 
texts on bhakti. and had it not been for the notorious (?) fact that 
he was the author of the Advaita-siddhi, the last word on monism, 
his works might have won the approval of the vatsnavas. Jiva 
Gosvamin studied under a Madhusidana Sarasvati at Varanasi, and 
it is quite likely that this teacher was none other than this great 
advaita scholar.’ 


We are not including here other scholars like the Vrndavana- 
gosvamins who were directly influenced by Caitanya. Still it has 
to be pointed out that, the century following Caitanya’s birth was 
in many ways comparable to the 19th century in Bengal so far as 
literary and religious activities were concerned. For the 19th cen- 
tury ‘renaissance’ the advent of British rule and freedom from Mus- 
lim oppression are usually taken to be the determining factors. 
What then could have been the factors responsible for the birth 
of Bengali literature in Caitanya-age? Is it possible that the Hindus. 
though still under Muslim rule, had shed their fear and rejuve- 
nated the society? Did Caitanya play a revolutionary role and 
freed his countrymen from fear? Possibly he did, but his ‘revo- 
lution’ was not political, neither in intent nor in content; it went 
much deeper. In those days ideology was based on religion, not 
politics; therefore a person owed allegiance to a religion or a reli- 
gious group. And so long as a man could perform his religious 
rites, and discharge his social obligations, he seems to have been 
satisfied. There was dissatisfaction against alien rule, but it was 
never canalized into a popular revolutionary movement; at least 
we have no evidence that it was. 
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1, me K. Sharma: A History of the Dvaita School of Veuanta; Bombay, 1960, 
p. 296. 

2. R. C. Majumdar, Ed. The History and Culture of the Indian People, Vol. VI, 
The Delh: Sultanate, Bombay, 1960, pp. 370-71. 

3. For a short account of the development of the provincial literature see A. K. 
Majumdar: Bhakt: Renazssance. 

4. Dr. B. B. Majumdar thinks that Jiva’s teacher and the monist were not 
identical: B. B. Majumdar; Sri Cartanya-cariter Upadan, (Bengali), 2nd ed., 
pp. 157-58. Dr. Majumdar has reached this conclusion mainly 6n an assumed 
date of Madhustidana’s birth. However, 1t should be remembered that in those 
days extremely young men became teachers, and Caitanya himself opened his 
school when about 16 years old Simuerly Madhusiidana’s career as a 
teacher may have begun at an early age. M.a°‘umdar has also suggested the 
probability of Madhusidana Sarasvati’s academic title really being vékpat: on 
the basis of the following versc 

Navadvipe samaéyate Madhusidana-vakpatau 
cakampe Tarkvagisa kataro’bhud Gadddharah 
(When Madhusirdana Vakpati came to Navadvipa, Tarkavagisa began to shiver, 
and Gadadhara became confused.) 
But another popular verse shows that he was indeed known as Sarasvati‘ 
Sarasvatyah param vett: Madhusiidana-Sarasvati 
Madhusiidana-Sarsavatyah piram vetti Sarasrati 
‘(Only) Madhustadana Sarasvati knows the limit of Sarasvati’s (knowledge) 
and Sarasvati (alone) knows Madhusudana Sarasvati’s knowledge.’ Obviously 
this is a pun, suggested by his title. As for the first verse vaékpati seems to 
have been used for the sake of metre. 
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MATERIALS FOR CAITANYA’S BIOGRAPHY 
1 


Among Caitanya’s companions, fifty-eight became more or less 
famous as poets, and Dr. B. B. Majumdar, to whom we owe this 
information, remarks that, beginning from Confucius down to 
Madame Blavatsky, no founder of a religious order is known to 
have attracted so many poets.' Most of their works have fortu- 
nately survived, and are available; as a result Caitanya’s modern 
biographer is presented with an embarrass de richesse. But as we 
shall presently see, while the wealth of source-material is undeni- 
able, their conflicting statements as to details are not only embarras- 
sing, but sometimes form an impediment to the writing of a co- 
herent account of Caitanya’s life. 


We shall not take into consideration the devotional lyrics on 
Caitanya by his contemporaries; their worth as source-material may 
not be inconsiderable, but their main value is literary, and, in any 
case, we have much better material to rely upon. These are, 
(1) Murari Gupta’s Kadaca; (2) Three works by Kavi-karnapira, 
(3) Caitanya-bhadgavata by Vrndavan-das; (4) Caitanya-mamgala by 
Jayananda; (5) Sri-Caitanya mamgala by Locan; (6) Sri-Caitanya- 
caritamyta by Krsna-das Kaviraj; and (7) Govinda-das’s Kadaca.’ 
All these books and many more, including Oriya and Assamese 
works on Caitanya have been analysed and discussed by Dr. B. B. 
Majumdar in his book Sri-Caitanya-cariter Upddan (1939) covering 
738 pages, (with index 754 pages). This is a great work of 
modern scholarship, which it took the author more than two decades 
of hard labour to complete. Any biographer of Caitanya ‘will re- 
main grateful to Dr. Majumdar, but it is obvious that we cannot 
give even a summary of his work here. However, we shall give 
short accounts of Caitanya’s principal biographies, which have been 
mentioned above. 


(1) Murari Gupta 

The earliest available work on Caitanya’s life is the Sanskrit 
Sri-Krgna-Caitanya-caritamyta, or simply Caitanya-caritamrta of 
Murari Gupta. Murari was one of Caitanya’s closest associates in 
Navadvipa, and as we shall see, many incidents of Caitanya’s life 
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of this period are linked with him. According to Majumdar, Muriri’s 
work seems to have been completed within a decade of Caitanya’s 
death.? It is apparent, therefore, that its value as a source-material 
is very high, and it was drawn upon freely by later biographers. 
There is, however, some doubt about the genuineness of the pub- 
lished version of Murari’s work, but Majumdar is of theeopinion that 
the Amrtabazar edition of the text is more or less dependable, though 
it may contain a few interpolations.‘ This defect, as he rightly 
points out, is to be found in almost every old text. 

Murari’s work is usually known as a kadaca or a brief biogra- 
phical account, but the printed text is a regular kavya of four 
sections subdivided into seventy-eight cantos, in which it portrays 
practically the whole career of Caitanya. 


(2) Kavi-karnapitra 

Kavi-karnaptira’s name was Paramananda Sen. He was the 
youngest son of Sivananda Sen, Caitanya’s well-known devotee. 
When he was about five years old, Sivananda took Paramananda to 
Caitanya at Puri, where the unusually grave child being asked by 
Caitanya to say something, suddenly poured forth in difficult Arya 
metre: 


Sravasoh kuvalayam aksnor afijanam uraso 
Mahendra-mani-dama 


Vrndavana-ramaniniam mandanam akhilam Hari-jayati5 


Caitanya was delighted as well as astonished like everyone present 
there, at the performance of the precocious child and conferred on 
him the title of Kavi-karnapira (ear-ornament of poets). This 
precocious trait persisted and probably at the age of sixteen he 
wrote his book Sri-Caitanya-caritamrta-mahékavya. At the end of 
this work he has openly acknowledged his indebtedness to Murari 
Gupta’s work mentioned above. However, as Majumdar has shown, 
Kavi-karnapira has followed Murari up to the 11th canto and there- 
after, he seems to have relied on information gathered from his 
father and the latter’s friends. 

The work consists of twenty cantos and over 1900 verses and 
gives a complete account of Caitanya’s life. 

Kavi-karnapira’s second work is the ten-act drama, Sri-Caitanya- 
candrodaya. It is a more mature work, but possibly modelled on 
the Prabodha-candrodaya. 

Both the works have been utilized to greater or lesser extent 
by the subsequent biographers, but it is a strange fact that in 
spite of their being written in Sanskrit—then considered as the divine 
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language—they have not enjoyed much popularity among the 
vaistavas of Bengal. This may have been due to the fact that 
Kavi-karnapiira did not belong to the group of gosvdmins of Vrnda- 
vana, whose authority, particularly of the brothers Rip and Sana- 
tan, was derived from Caitanya himself, as we shall see later. 
Secondly, Kavi-karnapira was preaching the doctrine that the 
worship of Caitanya was an end in itself, while the Vrndavana- 
gosvamins admitted such worship as a means to an end, the end being 
to attain Krsna. 

Kavi-karnapira has written another book called the Gaura- 
ganoddesa-dipika, which identifies Caitanya’s associates with their 
counterparts in Krsna’s Vraja-lila. Here again Kavi-karnapira has 
differed from the gosvamins of Vrndavana, and in one instance, 
has quoted the opinion of Damodar Svarip—Caitanya’s most favour- 
ed associate at Puri—only to contradict him. Majumdar remarks 
that this shows that the work has been correctly ascribed to Kavi- 
karnapira, for only Sivananda’s son could have had the temerity 
to contradict Damodar Svartp. But this act must be considered to 
be the height of indiscretion; for, apart from the inadvisability of 
contradicting Damodar Svarip in a purely theological work, Kavi- 
karnaputra has here grossly violated a self-imposed rule of all the 
vaisnavas, that is, not to spell out the difference with or show the 
mistake of an earlier vaignuva writer, specially of Damodar Svarip’s 
stature. But the greatest mistake of Kavi-karnapura seems to have 
been to include Caitanya in the Madhva sect. We shall discuss this 
point later, here it is sufficient to say that, whatever be the justifica- 
tion of this view, it was against the tenets preached by the Vrnda- 
vana-gosvamins. 


(3) Vrndavan-das 

Caitanya’s earliest Bengali biography, the Caitanya-bhdgavata 
was‘ written by Vrndavan-das at the command of Nitydnanda, 
Caitanya’s most important associate. It contains 52 chapters divid- 
ed into three khandas (parts), namely, (1) Adi, (first) ending with 
Caitanya’s visit to Gaya; (2) Madhya (middle) ending with his 
sannydsa; and (3) Anta (end) dealing with the remainder of his 
life. Its date is uncertain, but seems to have been written within 
about two decades of Caitanya’s death. Vrndavan-das was the 
son of Narayani, who was Srivas’s niece, and Srivas was one of the 
five chief personalities of Caitanya’s sect. It was in Srivas’s court- 
yard that Caitanya used to perform the samkirtanas while. he was 
in’ Navadvipa, and it was here that Narayani, as a girl of four, saw 
the Master and was petted by him. Vrndavan-daés was born after 
Caitanya’s last visit to Navadvipa, and several times in his work he 
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laments this misfortune. It is apparent that he did never see 
Caitanya, but got his materials mostly from others including 
possibly Nityananda. 

We shall presently discuss the historical value of these bio- 
graphies. It is sufficient to state here that Vrndavan-das’s work 
is a landmark in the history of Bengali literature, particularly de- 
votional literature, and biography, in which field his is the pioneer 
work, but without any crudity which one might expect from an 
experimental work. The author was inspired by devotion and 
sustained by love, and for four centuries he has been able to com- 
municate his feelings to his readers. Of all Caitanya’s biography, 
this is probably the most popular. 


4. Jaydnanda 


Jayananda’s work entitled Caitanya-mamgala is divided into 
nine parts, namely, Adi-, Nadiyd-, Vairdgya-, Sannydsa-, Utkala-, 
Tirtha-, Prakasa-, Vijaya-, and Uttara-khanda. Jayananda’s father 
Subuddhi Misra appears to have been a disciple of Caitanya’s 
companion Gadadhara. Once when Jayananda was an infant in his 
mother’s arm, Caitanya came to Subuddhi’s house, and, finding that 
the latter’s son had been given an uncouth name, renamed him 
Jayananda. 


Jayananda, like his father, was a disciple of Gadadhara and it 
was at the latter’s instance that he wrote the Caitanya-mamgala. 

Jayananda’s work contains many informations, not improbable 
in themselves, and unavailable elsewhere. But it seems to have 
been absolutely unknown to the Bengali vaisnavas before its publi- 
cation.’ Majumdar has assigned three reasons for this neglect: 
firstly, Jayananda preached a doctrine which had little in common 
with Gaudiya-Vaisnavism; secondly, his absence of historical sense: 
and thirdly, the mistakes which he has committed. Moreover a 
comparison of the present published text, with an incomplete MSS. 
of the work in the Dacca University collection shows material 
differences of reading. Hence we shall hardly make any use of 
Jayananda’s Caitanya-mamgala in the present work. 


5. Locan-dés 

Locan-das’s work is also known as the Caitanya-mamgala. It 
is divided into four parts, namely, Sitra-, Adi-, Madhya-, and Sesa- 
khanda, but there are no definite division of chapters. Locan was 
also the composer of a number of devotional songs, and the lyrical 
quality of his Caitanya-mamgala is very high. It is based on Murari 
Gupta’s Kadaci, mentioned above, but Locan has added some infor- 
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mation which he obtained elsewhere, possibly from his preceptor 
Narahari Sarkar, one of Caitanya’s companions. But as a 
source material for Caitanya’s biography, Locan’s work has 
little to recommend itself. The outstanding feature of the work, 
is the deep devotional attitude of its author. Though all the biogra- 
phers considered Caitanya as a divine incarnation, Locan differed 
from the others in that he was incapable of ascribing to the Master 
any human attribute. One has, therefore to interpret his work 
on the basis of his immortal lines: 

amiyad mathiyd ke va 

navani tulila go, 

tahate gadhila Gorddeha (Madhya, p. 102). 
These lines, impossible to translate, are fit material for mystic con- 
templation, but a biography written with a view to establishing 
such devotional sentiments can hardly be historical, and there are 
enough indications in the work itself that it is not, and probably 
was not intended to be an historical work. 


The date of Locan’s work is not known. But his preceptor, 
Narahari, was Caitanya’s contemporary; Locan has mentioned 
Vrndavan-das’s work but has not mentioned the work of Krsna-das 
Kaviraj. Hence it may be presumed that he wrote some time 
between 1550 to 1612. 

(6) Krsna-das Kaviraj 

Krsna-das’s work, Sri-Caitanya-caritaémrta, is the authorized 
biography of Caitanya, if we may use the term. Krsna-das has 
made considerable use of his predecessors, namely, Murari, Damodar 
Svarip (this work is not available now), Kavi-karnapira and Vrnda- 
van-das, and states that he wrote with the express permission of the 
last mentioned author. One can also be almost certain that Krsna- 
das Kaviraj also depended upon the personal reminiscences of the 
Vrndavana-gosvamins, who indeed prompted him to write this work 
as a supplement to Vrndavan-das’s work. The fact is that the early 
phase of Caitanya’s life was adequately recorded by Vrndavan-das, 
for which evidently he could collect ample material. But his treat- 
ment of the later phase of Caitanya’s life, that is after the Master 
left Navadvipa, is meagre. It is this lacuna which Krsna-das fills, 
and he makes it quite clear that, for the earlier part one should 
read Vrndavan-das which possibly had become a classic by the time 
Krsna-das took up writing the CC. 

Apart from its being a biography, Krsna-das’s work is an epitome 
of Gaudiya-vaignava philosophy. Among all the biographers, he 
alone had the unique fortune of studying under the Vyndavana- 


95 


“aston oD 


CAITANYA: HIS LIFE AND DOCTRINE 


gosvaémins,? men of massive scholarship and great literary capacity, 
theologians and poets as well as ascetic devotees. Krsna-das was 
a worthy disciple, and vindicated the trust reposed in him by his 
teachers of writing the Master’s life. The acute philosophical and 
theological problems have been dealt by him in simplest terms 
yet with perfect exactitude. His writing in places is slightly heavy, 
but in an inept hand such philosophical discussion in verse would 
have become unintelligible. Even so, throughout his work he leaves 
the stamp of an authentic poet. 

The literary merit of Krsna-das’s work has been questioned 
by Dr. S. K. De who writes: ‘In literary merit the work, with its 
epic length, prolixity and prosiness, is much inferior to its prototype 
(Vrndavan-das’s Cattanya-bhagavata). The style is terse, but not 
very elegant or attractive, and the versification poor and faulty. 
The author cares little for the picturesque, poetic or human possibi- 
lities of the theme; and his long residence outside Bengal, as well 
as his greater familiarity with languages other than Bengali, is 
perhaps responsible for its quaint and laboured diction.’ However, 
Dr. De adds: ‘The picture of a life, devoid of striking external 
incidents but rich in impassioned religious consciousness, is mar- 
vellously well drawn....The Caitanya-caritamrta is indeed a great 
work in Middle Bengali but its greatness consists not so much in the 
literary skill or narrative interest with which the story of a great 
life is told, as in the profound scholasticism with which it presents 
and exemplifies the entire theology of Bengal Vaisnavism (as pro- 
pounded by the Vrndavana Gosvamins) in the life of the Master.... 
It is more than a biography. It is a remarkable medieval document 
of mature theological scholarship, which is by no means easy or 
elegant to read, and which perhaps presents Caitanya and his simple 
impassioned faith in a distorted perspective; but from the specialist 
point of view, it is a work of rare merit and gives a complete 
exposition of the scholastic theological pre-suppositions of Bengal 
Vaisnavism.” 

It is, however, as an historian that Krsna-das Kaviraj has been 
most severely criticized. His chronology is not too good, he avidly 
believes in supernatural happenings, and what is possibly even 
worse, he does not hesitate even at the risk of anachronism and 
absurdity to make Caitanya utter passages from works of late 
writers, like the Vrndavana-gosvadmins and occasionally of himself. 


In defence of Krsna-das it may be pointed out that the writing 
of history, as we understand it today, was practically unknown in | 
India. Therefore, Vrndavan-daés and Krsna-dés must be given‘credit 
for what they achieved. 
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The other accusations are not so easy to explain away. As 
we shall see Krsna-das has indeed related a large number of tales 
about Caitanya which defies rational explanation; so has Vrndavan- 
das and all the other biographers; but possibly Krsna-das has retold 
the largest number. However, it is not the number that matters; 
the mind that can believe one supra-rational story, can believe 
any number, and from that point of view Krgna-das was quite 
justified in collecting as many miracles about Caitanya as he could. 


We have stated above, that mythology is an essential com- 
ponent of every religion; and there has been no great religious 
leader who has not performed some miracles. The basis of religion 
is not scientific empiricism or rationalism, it is miraculous mysticism. 
It is not difficult to think of something like the Sermon on the 
Mount, but it needed a man born of immaculate conception to 
establish is as a creed. Thus miracles must be admitted as a part 
of the biography of a religious leader. Even so, the critics argue 
that Krsna-das has got more miracles than his predecessors; where 
did he get them? The answer is that, he might have heard the stories 
from his teachers at Vrndavana or the devotees who came to visit 
them; for, here we must be dogmatic in the sense that, we must 
dismiss the idea that this old vaisnava was capable of fabricating 
a story about his Master, which he knew was not true. 


Now we come to the third charge, namely, that, Krsna-dis 
Kaviraj has made Caitanya utter verses which were composed by 
the gosvadmins long after his death. This point has been discussed 
below in the appendix to Chapter XVI, where it has been shown 
that this anomaly has probably a simple explanation. It may be 
noted here that Thucydides, the ‘father of history’ is equally guilty 
in this respect. Referring to the speeches in his work, Thucydides 
remarks that it was his habit ‘to make the speakers say what in 
my opinion was demanded of them by the various occasions’.!° 


Another charge against Krsna-das Kaviraj is that some of the 
incidents described by him are not historical. These include Cai- 
tanya’s meetings with Vallabhacaérya and Prakasananda. These in- 
cidents have been described below in Chapter XVIII and discussed 
in the appendix. Here it is sufficient to say that the incidents 
described by Krsna-das Kaviraj is at least partially corroborated 
by other sources, and appear to be quite correct. 


(7) Govinda-das 


The authenticity of Govinda-das’s Kadaca has been as violently 
disputed as it has been accepted. It is quite possible, as is claimed, 
that Caitanya during his travel in South India was accompanied by 
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a servant called Govinda-das, who wrote a short account of their tour. 
But the available printed edition is certainly corrupt, and the MSS., 
from which it was printed, is missing. This makes it very difficult 
to use the book, but it is not quite necessary to do so. Caitanya’s 
biography can be written without the help of Govinda-das’s Kadacé, 
and that is what we shall do. 


We have given above short accounts of the principal source- 
materials for Caitanya’s biography. There are not many better 
biographies in Bengali. But the trouble starts as soon as one 
begins to correlate or even attempt to reconcile the evidence as 
contained in these biographies. 

We shall give a simple example. Caitanya’s nickname was 
Nimai. According to the C.Bh. (I. iv) the ladies who had gathered 
after Caitanya’s birth suggested that as the child did not have 
many elder brothers or sisters (actually he had only one brother 
living), he should be called Nimai, which is the usual name for 
the last born child. According to the CC. (I, xiii) the name Niméai 
was given by the ladies, to save the child from gnomes and evil 
spirits. Now, Krsna-das Kaviraj had Vyrndavan-das’s text before 
him when he wrote, why then did he differ on this insignificant 
point? It may be added that, according to a later version Visvam- 
bhara was called Nimai because he was born under a Nim tree. 


As we proceed these differences begin to mount, till they 
become a stumbling block to writing Caitanya’s biography. Taking 
examples at random we might mention the difference among bio- 
graphers relating the incidents after Caitanya’s first visit to Puri. 
Kavi-karnaptra in his Mahakavya (XI. 84-86) says that Caitanya on 
his arrival at Puri went straight to the temple, but in his drama 
(VI) says that he apprehended that he might not be allowed to enter 
the temple, so he went to Saérvabhauma’s house, and from there 
accompanied by the latter’s son went to the temple. According to 
the C.Bh., Caitanya not only went alone, but on seeing the idol 
fell into a trance; at this time Sarvabhauma suddenly appeared and 
had him carried to his (Sarvabhauma’s) residence. According to 
the CC, when Caitanya fell into a trance in the temple, his com- 
panions whom he had left behind, as well as Sarvabhauma’s son 
Gopinath (not Sarvabhauma) arrived there. 

How to reconcile these versions, where again the difference 
seems to us to be so pointless that they could hardly have been 
intentional. As for Kavi-karnapira, it may be said that he came 
to possess certain details when he was writing the drama which 
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was not available to him before. For various reasons, his work 
was neglected by later writers, but the difference between Vrnda- 
van-das and Kysna-das cannot be explained so easily, particularly 
when it is remembered, that the former most probably got his 
details from Nityananda who was accompanying Caitanya on this 
occasion. It remains to add that, according to Jayananda, Caitanya 
took rest at the Gundica-badi, and then at night proceeded to the 
temple. 

We refrain from giving such examples and the curious reader 
is referred to B. B. Majumdar’s work referred to above, which pro- 
vides the best critical apparatus on Caitanya’s biographies. Here 
we are forced to dismiss such discussions as not germane to the issue, 
or as Caitanya is reported to have said on a memorable occasion: 
‘bahy-dti-bahyam bata bahyam etat.’!! We realize that this is not 
a sound proposition, but once we begin to analyze the evidence and 
evaluate them before accepting any, we shall land in a morass, from 
which it will be impossible to extricate ourselves to present a co- 
herent narrative of the Master's life. 


We shall therefore give up any attempt at writing Caitanya’s 
biography on strict historical methods. For, we do not want to 
repeat the futile atempts which have been made in Bengali to per- 
form this impossible feat. The available materials do not allow 
this to be done, and there is no record, such as inscriptions, with 
which one could fruitfully compare the literary evidence. We 
shall, therefore, rely mainly on the C.Bh. and the CC to write 
Caitanya’s biography. In support of our decision, we may add 
here that, what the reader will lose in historical methodology, will 
probably be partly compensated by his gaining an insight into the 
emotive force behind a dynamic culture. For these two books,— 
particularly the CC,—have been, and still are, regarded as the 
standard biographies by the Gaudiya-vaisnavas. But wherever there 
are differences between Vrndavan-das and Krsna-das Kaviraj, we 
shall usually follow the latter. 


Caitanya’s life has provided a perennial theme to Bengali authors, 
and many modern biographies are available. The most famous of 
these, in Bengali, the Amiya-Nimdi-carit by Sisir Kumar Ghosh, 
the founder-editor of the Amrita Bazar Patrika, is a landmark in 
the history of modern Bengali bhakti literature. Sisir Kumar also 
wrote the Lord Gauranga, an English biography of Caitanya in two 
volumes. These two works describe many incidents not to be 
found in the authoritative biographies of Caitanya on which the 
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later works, mentioned below, are based, and it is possible that 
Sisir Kumar recorded the traditions current among the Gaudiya- 
vaisnavas of his time. Sisir Kumar was an ideal vaignava, and his 
life show that Vaisnavism is not a doctrine of passivity. 


Among modern scholars, the most notable and pioneer work 
was done by Dr. Dinesh Chandra Sen, whose books, namely, The 
Vaisnava Literature of Medieval Bengal, (1917) Caitanya And His 
Companions (1917) and Caitanya And His Age (1922) were 
for long the standard works on the subject. Sir Jadunath Sarkar’s 
Caitanya’s Life and Teachings is a translation of the CC (the Madhya 
—and Antya-lila). A shorter account of Caitanya’s life is given 
by R. Kennedy in his The Caitanya Movement (1925). 


The latest notable English contribution to modern Caitanya 
literature is Dr. S. K. De’s Early Vaisnava Faith and Movement in 
Bengal (1942) which deals exhaustively with certain aspects of 
Caitanya’s doctrine not to be found elsewhere. 


In Bengali, a massive (one might say, forbiddingly so) literature 
have developed around Caitanya. Not only there are books and 
articles, but some journals have been devoted to the study of Cai- 
tanya’s life and teachings; of these the most important is the Visnu- 
priya published by Sisir Kumar Ghosh, from the Amrita Bazar 
Patrika office, and sometimes edited by that veteran vaisrava scholar, 
Rasik Mohan Vidyabhisana.' 

Among the more recent Bengali biographies of Caitanya are 
Girija Samkar Roy Chaudhury’s Bamgla Carit-Granthe Sri-Caitanya 
(1949) (Sri-Caitanya as depicted in his Bengali biographies) and 
Dr. A. C. Sen’s Itihaser Sri-Caitanya (1965) (Sri-Caitanya of History 
or The Historical Sri-Caitanya). 


Actually Girija Samkar’s book is a collection of lectures delivered 
on various occasions between 1930 to 1948. Still the lectures have 
an internal coherence of their own, and present a full length bio- 
graphy, which apart from its other merits is extremely well written. 
Girija Sarnkar has admirably analysed the Bengali biographies men- 
tioned above, and have noted their conflicting statements, but it is 
difficult to accept many of his conclusions. Girija Samkar was a 
great patriot and a well-known literary figure in Calcutta," and 
most of his conclusions have been coloured by his literary and poli- 
tical outlook. For example, though he admits that Locan’s des- 
cription of Caitanya’s adoption of sannyasa is not historical,'* yet 
he cannot resist the temptation of quoting extensively from Locan’s 
sensuous description of Caitanya’s love-making with Visnupriya, 
the night before he became a monk. Similarly he has also attri- 
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buted to some of Caitanya’s activities great political significance, 
which apparently escaped some near contemporary biographers. 
However, Girija Samkar’s work is a valuable contribution to Cai- 
tanya literature. 

In Itihaser Sri-Caitanya, Dr. A. C. Sen has attempted to present 
Caitanya as he was, that is according to Dr. Sen. In this slender 
volume, Dr. Sen has selected some episodes in Caitanya’s life, noted 
very briefly the description of the biographers, and as they differ 
on almost every occasion, Dr. Sen has summarily rejected their 
statements and put forward his own imaginative suggestions as 
tentative conclusions. As a result we get an idea of how the events 
should have happened, or in other words, a new set of myths 
albeit rational myths. 

For example, Dr. Sen is somewhat concerned about the financial 
implications of Caitanya’s father’s death, and of the former’s adopt- 
ing a monastic life. 

Now, no biographer has given any information about the source 
of income of Caitanya’s father Jagannath Misra, but there is some 
evidence that he was poor. There is a tradition that he was a 
good scholar, and enjoyed the income of a teacher in those days. But 
as this tradition is not recorded by any biographer, Dr. Sen rejects 
it and suggests that Jagannath’s only source of income was from 
his landed property at Sylhet.5 Why then did Jagannath settle 
down at Navadvipa? Apparently this problem did not occur to 
Dr. Sen.!6 

Vrndavan-das states that one day Saci, Caitanya’s mother, told 
him, ‘There is nothing left in the house, what will you eat tomorrow?’ 
On hearing this Caitanya went out and returned with two tolds of 
gold. Undoubtedly this is a miracle. But Dr. Sen concludes that it 
indicates that at this time Saci’s ornaments used to be sold to meet 
the expenses.!? Now, there is no evidence to support this con- 
clusion, and it is nothing but a modern myth. Apparently Dr. Sen 
forgets that Saci’s father had settled in Navadvipa, and they might 
have helped her. 

Next, in his quest for Caitanya’s finance Dr. Sen sends the latter 
to Sylhet on the authority of the very late writer Cidamani," only 
a mutilated copy of whose MSS. is available. Actually Dr. Sen has 
previously stated that he has not much faith in Cidamani.9 Here, 
however, he needs Ciidamani’s help for no one else has mentioned 
Caitanya’s visit to Sylhet. The reason is as follows: 


Some time after he took up the profession of a teacher, Caitanya 
went to East Bengal. There is some evidence that he went there 
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to earn money, and in any case he returned with some. According 
to his biographers, the people of East Bengal deeply impressed 
by his scholarship and devotion gave him ample gifts. But Dr. Sen 
has already proved to his satisfaction that Caitanya was not a oi 
scholar; hence he rejects this explanation. So with Cidamani 

help, he has to take Caitanya to his ancestral home Sylhet. There, 
Dr, Sen suggests that, Caitanya shall have collected the money due 
to him, settled matters with his coparceners and sold some property.” 


Now a question may be asked: why no biographer other than 
Cidamani mentions Caitanya’s visit to Sylhet? Actually Dr. Sen 
himself has anticipated the question and his startling answers is 
that ‘possibly’ the biographers felt that if they extolled Sylhet, 
Navadvipa’s glory might be diminished.2! Now, the biographers— 
all of them—have stated without any equivocation that Sylhet was 
the place from which Caitanya’s parents came, it was the place 
from which three of the stalwarts of his movement, namely, Advai- 
tacarya, Srivas, and Murari came, and Murari was Caitanya’s first 
biographer! 

This however is not the end of Dr. Sen’s quest for Caitanya’s 
ancestral property at Sylhet. Some of the biographers have given 
a poignant description of the parting scene when Caitanya leaves 
his old mother, and walks out of the home to take up orders. 
At this time Caitanya promised emphatically to his mother that 
he would always bear ‘her burden’. Here Dr. Sen remarks that 
such a declaration is not befitting a sannydsin, hence his relatives 
shall have collected the revenue from the Sylhet property and 
arranged for the maintenance of Caitanya’s mother and wife.” 


Thus we get Dr. Sen’s three suggestions; namely, (1) Caitanya’s 
father depended on his Sylhet property for his livelihood; (2) Cai- 
tanya went to Sylhet to collect money from the said property; 
(3) after he became a monk his wife and mother maintained them- 


selves from the earnings of this property. 


We have shown above that, not only there is no evidence but the 
arguments on which Dr. Sen’s conclusions rest are not sound. But 
the point that Dr. Sen overlooks is this: even in our days it is next 
to impossible to collect revenue from a small property from a dist- 
ance; in Caitanya’s days the collection of revenue of a property in 
Sylhet by a man residing in Navadvipa must be presumed to have 
been impossible unless there is strong evidence to support it. As 
there is no evidence, direct or indirect which can support Dr. Sen’s 
theory or suggestion that Jagannath Misra had some property at 
Sylhet which his son inherited, we must reject the idea as baseless. 
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Now, for Dr. Sen’s judgment that Caitanya’s assurance to hi: 
mother that he would ‘bear her burden’ is not befitting a sannyasin. 
Firstly, Vrndavan-das, who wrote it, can be presumed to have known 
the sannydsins’ mode of conduct a sight better than Dr. Sen, and 
so did the millions of readers of the C.Bh., who did not find anything 
objectionable in this assurance. Apparently Dr. Sen has never 
suffered from the impulse of a strong emotion. However, as he 
has based several of his judgments on his assumed knowledge of 
the sannyasins, may we remark that Samkara is said to have per- 
formed his mother’s srdddha ceremony. The people who have 
stated this were all Samkara’s followers, and it cannot be said 
that they were unaware of the implications of this statement. Then 
Rama-Krsna Paramahamsa brought his mother and wife and main- 
tained them at the DaksineSvara temple. Can it be said that, Rama- 
Krsna did not know the elementary rules of sannydsa. We shall 
give another example: Saint JnaneSvara’s father after becoming 
a monk returned home, and began to live with his wife; four chil- 
dren were born to them, one of whom was Jnanesvara. (ec. 1275- 
1296). One may reject the traditional stories about Samkara and 
Jmianesvara as unfounded, since no records can be produced to prove 
these incidents, but in Caitanya’s days people believed in these tra- 
ditions, and Caitanya was simply following Samkara, though in a 
slightly different manner. 


We need not take any further notice of Dr. Sen’s work which 
abounds in such fallacious arguments and absurd conclusions, care- 
fully prefaced by the ubiquitous ‘probably’, or ‘could it not have 
been’ and similar cheap devices. 


This reminds us of a passage from Rabindranath Tagore’s article 
called Bhiratvarser Itihads, where the Poet remarks that, ‘we must 
get rid of the superstition that the same history uniformly repeats 
itself in every country. The man who has been brought up on Roth- 
schild’s life, may quite naturally demand for the account books and 
the official diaries of Jesus Christ, if called upon to write a biography 
of the Saviour; and, unsuccessful in his attempt to collect these\saen- 
tial details about Christ’s life, he may contemptuously remark that 
the biography of a person, who seems to have been a bankrupt, is not 
worth writing. Similarly, those who search for the papers from, fhe 
archives of ancient kings of India, feel depressed when they cannot 
find them, and declare that there cannot possibly be ‘ any history of 
India. Unfortunately, they have been searching for brinjals in a 
paddy-field, and being unsuccessful in their quest refuse to recognize 
paddy as a crop at all. That man is wise, who knows that all fields 
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do not produce the same crop, and limit his ambition to finding the 
crop which can grow on his selected soil.’?° 


The field we have selected for investigation is Caitanya’s life; 
here everyone has to depend on the medieval biographers, who were 
his followers. To them Caitanya was not a person but a personified 
principle, and who can say that they were entirely wrong? In any 
case we cannot find his account books nor his private papers and travel 
diaries, so we have to depend on the medieval biographers. But as 
we have mentioned above, they fall out on details; and Krsna-das 
Kaviraj in particular have been accused of adding super-natural 
incidents to boost Caitanya’s claim to divinity. We are therefore 
citing three examples from the biographies of Rama-Krsna Parama- 
harmsa to show that Krsna-das Kaviraj is not the only offender in this 
respect. 


4 


The standard biography of Sri-Rama-Krsna Paramaharnsa 
is the Sri-Sri-Rama-Krsta-Lila-prasamga by Svami Saradananda while 
Sri-Ma recorded the Saint’s conversation in his S$7i-Sri-Rama-Krsna- 
Kathamrta. The two authors ‘were contemporaries and direct disci- 
ples of the Saint.2* 


Sri-Ma writes under the dateline 8 April, 1883: ‘Thakur greet- 
ed Adhar. Adhar spoke about the bereavement of his friend whose 
son had died. Thakur sings to himself: Jiva sdja samare...’. After 
the song Rama-Krsna delivered a short speech which Sri-Ma has 
recorded. 


Saradananda records a similar incident. One Mani-mohan 
Mallick had lost his son, and come to Daksinegvar straight from the 
cremation ground. Rama-Krsna asked him why he was looking so 
pale, and in reply Mani-mohan said that his son had died that morn- 
ing. Rama-Krsna remained silent for a while and then began to 
sing jiva sdja samare.... After the song was over Rama-Krsna began 
to console the old man, but in a manner entirely different from that 
recorded by Sri-Ma and in very personal terms.”© 


Now, the problem is, are Sri-Ma and Saéradananda describing the 
same event? Sri-Ma does not give the name of the father while 
Saradananda does not give the date. However, it is difficult to 
believe that Rama-Krsna sung the same song under the same cir- 
cumstances on two different occasions, and only after the song was 
over began to console the bereaved father. Our conclusion is that 
Sri-Ma and Saradananda have described parts of the same incident. 

In our second example Sri-Ma records Rama-Kraya as saying: 
‘T made a tulsi grove at Paficavafi to meditate there.* I became pos- 
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sessed with the idea of fencing it with bakdari (split bamboo staves). 
Next thing I saw was several bundles of bakarit and some rope left 
near the Pajicavati after the tide. An employee of the temple was 
dancing with joy as he informed me,”’ 


According to Saéradananda, Thakur wanted to put up a fence 
around Pajicavati after the saplings had been eaten by cows and 
goats; and soon after the idea occured in his mind, there was a bore 
in the Ganges and the following articles were left, namely several 
wooden poles, bakari, coir, and a knife.*8 

A critic may say that, Saradananda was adding details to prove 
the supernatural power of his Master. But we do not think so. It 
is quite likely that Sri-Ma had missed some details which were en- 
graved in Saradananda’s memory. 

Again, both Sri-Ma and Sadradananda have given an account of 
an experience of Tota Piri, who had initiated Rama-Krsna into the 
mystique of advaita. Once, while at Daksinesvar, Tota was attack- 
ed with acute diarrhoea. One night his pain became so acute that 
Tota decided to commit suicide by drowning himself in the Ganges. 
According to Sri-Ma’s record Rama-Krsna said: ‘The river was 
very shallow near the landing; (Tota) moved on, but the water did 
not reach above his knee; he understood and returned.” 


This incident, which occupies about three lines in Sri-Ma’s 
records, is brilliantly described by Saradaénanda in as many pages, 
and he writes that Tota practically reached the other side of the 
Ganges, when he realized that it was something supernatural (daivi- 
miyd). He then admitted the existence of Brahman’s sakti.50 


Here again a sophisticated modern historian may point out 
that, Sdradananda was drawing on his imagination to illustrate his 
brand of ontology. But here again we must part company with 
the modern scholar and stick to Sdradananda, otherwise it will be 
impossible to understand the phenomenon that was Rama-Krsna, a 
semi-illiterate temple priest whose fame now embraces the civilized 
world. —. 

Saradananda was fully aware of the risk involved in writing 
the supernatural happenings in Rama-Krsna’s life. He writes: ‘We 
have realized from the beginning that in writing the life of this 
uniquely peculiar Thakur, we shall have to bear the brunt of con- 
tempt and abuse.... But even if I know (the fate of my biography 
in the hands of critics) I cannot help writing it. Now that we have 
started, we are unable to stop or reveal parts of truth. We have 
to say whatever we know. Otherwise there can be no peace for 
us. Someone is compelling us to write.”! These sentiments have 
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a strange similarity with Krsna-das Kaviraj’s, who before starting 
on his main theme writes: ‘I write whatever Madana-Gopala wants 
me to write; I am a puppet, the magician is pulling the strings.’22 


When as a result of spiritual discipline, peculiar traits were 
observed in Rama-Krsna, he was taken to be suffering from nervous 
disorder. Then a great vaisrava devotee, learned in vaigrava lore 
detected in him the manifestation of a super-conscious principle by 
comparing him with Caitanya.%3 

Now we shall use his life as a framework of reference for the 
purpose of this biography. 


1. MC. p. 70. 

2. Transcription of Bengali names of this pernod presents some difficulty. We 
are here followmg the present phonetic convention according to which the 
inherent a in a consonant (except in a conjunct consonant) at the end of 
a word remains inarticulate even in a tatsama word. Thus ‘Dasa’ is ‘Das’ and 
‘Kaviraja’ is ‘Kaviray’, and Vrndavana-dasa 1s Vrndavan-das. Similarly Rap 
for Ripa and Jiv for Jiva. But we have used the forms Rupa Gosvamin and 
Jiva Gosvamin; the Bengali equivalents are Rip-Gosaifi and Jiv-Gosain, but 
Hee in oo they are never referred to as gosadin, but always as Gosvami. 

3. . p. &l. 

. ‘The extremely incorrect form in which the text is printed even in the third 
edition, precludes the allegation of fabrication or deliberate tampering with 
the text. S K. De: Early History of the Vaisnava Faith and Movement 
in Bengal, (2nd ed.), p. 36, f.n. 

5. ‘Victorious 1s Krsna, who is the blue water-lily in the two ears, collyrium 
in the two eyes, the great rope of saphire on the breast, (indeed) the entire 
adornment of the young women of Vrndavana.’ 

. This point has been thoroughly discussed by B. B. Majumdar, MC., pp. 111-13. 

. It was first published in the Bamgiya Sahitya Parisat Patrikaé, 1304 and 1305, 
B.S. It was later edited by N. N. Basu and K. Nath in 1905. Mamgala- 
kévyas were a genre of literary works in medieval Bengal, each extolling the 
ron of a particular god; for example Candi-mamgala, Manasamamgala, 

iva-~mamgala etc. The Cartanya-bhdgavata, which is apparently named after 
the Purana, was also sometimes called the Ca:tanya-mamgala. 

8. The following were the six gosvémins of Vrndavana, Sanatan, Rip, Jiv, 
Ragunath Das, Bhatta Raghunath, and Gopal Bhatta. Of these six, Gopal 
Bhatta was a South Indian, the rest being Bengali; with the exception of 
Raghunath Das, who was a kéyastha, the rest were brahmanas. For detai 
of the six gosvadmins see S. K. De, op. cit., pp. 111-165; and MC, pp. 114-170. 
Krsna-das had met all the gosvaémins with the possible exception of Sanatan. 

9. S. K. De, op. ct., pp. 53 and 57. 

10 Thucydides: The History of the Peloponnesan War, (Everyman’s ed.), p. 145. 

11. Kavi-karnapura, Mahakavya, XIII. 40. Krgna-das’s famous Bengali render- 
ing of this sentence is ‘Prabhu kahe eho bahya....’ CC. II, viii. Details of 
the famous conversation with Ramananda, in which these words were used is 
given below. 

12, Rasik Mohan Vidyabhisana and his friend the novelist Bankim Chandra 
Chatterji were born in the same year but the former died at the age of 112, 
We met him when he was 108 years old, but even at that age he retained a 
prodigious memory and keen intellect. He was famous as a great scholar, but 
we remember him for his modesty and the radiating sweetness of his perso- 
nality, a true vaignava. 

13. Giri‘aé Sarnkar Roy Chowdh came from a rich vaigsnava family of Hast 
Bengal. Early in his youth he came under the influence of Desabamdhu 
C. R. Das, and served him faithfully in publishing the magazine Néréyani, 
and if we are not mistaken, he was its editor. After DeSabandhu’s death, 
Girija Sarnkar did not take part in active politics, but his fiery patriotism re- 
mained as burning as ever. 

14. G. S. Roy Chowdhury, Barngla Carit Granthe Sri-Caitanya, p. 207. 
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15. 
16. 
17. 
18. 
19. 


33. 
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A. C. Sen: Itihdser Sri-Caitanya, p. 44. 

7 are a using the brand of rethadelogy utilized by Dr. Sen. 

ibid, p. 49. 

ibid, pp. 59-61. 

ibid, 34. It may be noted that no modern scholar except Dr. Sen has taken 
any notice of Ciidamani’s work of which only one mutilated MSS. is avail- 
able. On p. 60, while dismissing the statement of biographers that Caitanya’s 
scholarship earned him money in East Bengal, Dr. Sen states: ‘It is seen 
that no one has mentioned the name or the works of a poet like Kalidasa or 
a pandit lke Samkaracarya within 60-70 years of their lives.’ This state- 
ment implies that Dr. Sen is in possession of the dates of birth and death of 
Kalidasa and Samkara. It is no use saying that the Aihole inscription of A.D. 
634 mentions Kalidasa and Samkara is commented upon by Vacaspati Misra, 
whose date is also known. Our question would be how does Dr. Sen know 
that Kalidasa lived 60-70 years before the Aihole inscription. They might 
have been contemporaries, or they might have been separated by 500 years. 
p. 61. This is as literal a translation of Dr. Sen’s statement as possible. 


" This ‘possibility’ become almost a certainty, in the next page, for Dr. Sen has 


demolished all other avenues of income. 


. ibid, pp. 59-60. 

. ibid, p. 81. 

. Bharatvarsa o Svddes; Rabindra Racanadvali, Centenary ed, XII, p. 1028. 

. We are here using the 2nd and the 5th volumes of the Kathémrta which were 


published in 1311 and 1339 B.S. A.D. 1904 and 1932) respectively. For the date 
of publication of the LP, see below bibliography. 


. Kathaémrta, vol. II. iii, 5, p. 44. 

. LP, vol. I, Guru-bhaév, Pirva, I, pp. 22-27. 

. Kathamrta, vol. II, xi, 2, p. 105, December 8, 1883. 

. LP, vol. I, Guru-bhav, Pirva, I, p. 83. Saradananda adds emphasis on the 


knife, 


. Kathamrta, vol. V, iii, 2, p. 28, December, 1882. 

. LP, I, Guru-bhéva, Pirva, pp. 288-291 

. LP, Vol. II, Ghrubhaév, Uttar, p. 65. 

. CC. I. viii, 74. Madana-Gopala is the deity in the principal temple at Vrnda- 


vana. Krsna-das relates that after he was requested by the vaisnavas 
Vrndavana to write Caitanya’s biography, he went to the Madana-Gopala 
temple to ask for His permission. In reply as it were, the garland fell from 
the deity’s neck, and it was taken as a sign of approval. (Tbid. vv. 68-72). 
LP, vol. I, Sddhak-bhav, p. 176; pp. 205-209; vol. II, Gurubhav, Uttar, pp. 4-10; 


21-22. 
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CHAPTER VII 
ADI-LILA (i) 
BIRTH AND CHILDHOOD 


1 


On the evening of the full-moon day of Phalguna 1407 of the 
Saka era (February 1486) a lunar eclipse was observed at Nava- 
dvipa in West Bengal.! Men and women dipped in the Ganges and 
joyous shouts of ‘Hari, Hari’ filled the city as if to welcome a baby 
born, possibly just before the eclipse started, to Saci the wife of 
Jagannath Misra. He was named Visvambhar (lit. he who sustains 
the world); ladies who came to wait upon his mother proposed that 
he should be called Nimai, and as his complexion was unusually 
fair, he was also called Gauramga (lit. fair-bodied).2 On his twenty- 
fourth year when he became a monk, he took the name of Sri-Krsna- 
Caitanya. Till we reach that stage of his life we shall refer to him 
as Nimai or Visvambhar. 


Upendra Misra of the village Dhaka-Daksin (Sylhet) had seven 
sons, of whom the fifth, Jagannath, had settled at Navadipa Jagan- 
nath’s father-in-law, Nilambar Cakravarti also came from Sylhet; 
his daughter, Jagannath’s wife Saci was also born at Sylhet and 
probably married Jagannath there. She gave birth to eight 
daughters but none of them survived; at last a son was born to her, 
and they named him Visvarip. When Visvarip was about eight or 
ten years old, Nimai was born. He was the last child born to Jagan- 
nath and Saci. 


About Jagannath Misra. we know little, except that he had 
obtained the title of Purandara, but the significance of this title is 
not known. He was the class-mate of Vasudeva Sarvabhauma’s 
father, but it is apparent that he did not start a school himself. How 
he managed his affairs is unknown; but whatever his source of in- 
come, he was not arich man. The equivocal description su-daridra, 
seems to indicate that he belonged to what we call today, lower 
middle class. But in those days, financial position did not deter- 
mine a person’s social status.‘ 


Today, few remember the name of Jagannath, but Saci is still 
famous in Bengal; the vaignavas fondly refer to her as the di, ‘mother’. 
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She was a quiet lady, very short, and we have a description of her 
constantly running after her youngest child and shouting, ‘Nimii, 
Nimai’. 


About thirteen months before Nimai’s birth Jagannath had felt 
a divine light enter his heart and then passing on to Saci’s. Saci 
also saw many gods worshipping her.° 


Soon after the child was born, his parents were one day sur- 
prised to see small foot-prints in the room which showed clear 
marks of a banner, thunder, conch, discus and fish. Who left these 
foot-prints in the room? The husband and wife discussed but 
could not unravel the mystery... Then as Saci began to feed the 
child she noticed the marks on the boy’s feet and called Jagannath. 
They then called Saci’s father Nilambar Cakravarti, a famous astro- 
loger. Nilaémbar told them what he had already calculated from 
his grandson’s horoscope, and now he identified the thirty-two phy- 
sical signs of a great man in his grandson’s body. 


A peculiar trait of the child was that, his cries could only be 
stopped if someone recited the name of Hari.® Thus practically from 
his birth, Nimai began to dwell on the name which he later declar- 
ed to be inseparable from the possessor of the name. 


In due course the extremely beautiful child began to crawl 
about the house to the great delight of his parents. One day, how- 
ever, he caught hold of a snake; as everybody gave up hope for him, 
he released it and it moved away. 


None could control the restless boy. He would rush outside 
and ask for whatever he saw, parched rice, bananas or sweetmeats. 
Charmed by his fascinating looks, even strangers gave him what 
he asked for. Dawn and noontide and dusk, the little Master went 
out to neighbouring houses. At one place he would drink their 
milk, at another eat their rice, and the unlucky place where he 
found nothing, he would break the empty pots. If perchance he 
was caught he would beg to be let off ‘this time’, promising never 
to do it again. They marvelled at the child’s cleverness; none was 
angry; all loved him more than their own sons. Saci tried to re- 
form him, but her reproach almost maddened him and he broke all 
the household utensils. Sometimes he was possessed with an un- 
governable rage. One day he hit his mother, either very hard or 
as Murari (I. vi, 22) says struck her with a brick-bat (vadane tasya 
igtakam prahinot rugd) and Saci fainted; Nimai was contrite and 
never ill-treated his mother again.’ 
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One day as he was meandering along, two thieves, attracted 
by his ornaments, kidnapped him. The thieves tried to beguile 
him by sweet word, and he climbed on the shoulder of one, quite 
happily, as they gave him a sweet. Then the thieves made for 
their home. But something happened; they lost their way, and 
after moving about for some time found themselves before Jagan- 
nath Migra’s house, and as they set him down, Niméai ran off to the 
eager arms of his father, whom his son’s unusually long absence 
from home had thoroughly shaken by this time. During the ecstasies 
of Nimai’s reunion with his parents, the thieves escaped. The neigh- 
bours when they heard the story from Nimai, blessed him, saying: 
‘Providence guards the infant, the aged and the infirm.’ 


But Nimai was a turbulent child. Saci took him with her 
when she went to the Ganges for her bath; the result was Nimii 
would play with the discarded pots left with the garbage. So Saci 
left him in the house, and on return found him playing with a dog, 
which in those days no orthodox Hindu would even touch. So Saci 
became wise, and tied him when she went out.’ 


Possibly the parents had little control over Nimai, and it is 
equally likely that they spoilt him a little, the fate of many children 
born to an ageing couple. His mysterious signs of future great- 
ness shall have also awed them, and miracles continued to happen. 
One day, for example, Jagannath asked Nimai to fetch a book from 
inside the house. As Nimai went inside Jagannath and Saci heard 
the jingling sounds of an anklet. It could not be rationally ex- 
plained, for no one in the house wore an anklet. 


Jagannath had the due rites performed for his son, like the 
karna-bheda and the cida-karana ceremonies. Then at the age of 
five, Nimai’s vidyarambha ceremony was performed.? He copied 
the letters of the alphabet with ease and in two or three days mas- 
tered the writing of even the compound letters. Then began 
Nimai’s new game of writing the names of the various avatiras, 
like Rama, Krsna, Murari, Mukunda and Vanamali. 


But Nimai was still capricious; his strange demands included 
flying birds, and even the stars and the moon, and when his de- 
sires remained unfulfilled, he went into a tantrum. The only me- 
thod of calming him was to recite the name of Hari. But one day 
even this remedy failed, and in reply to anxious inquiry, Niméi 
said that he wanted to eat the offerings to Visnpu made by the two 
brahmanas, namely, Jagadig and Hiranya, who were fasting on ac- 
count of ekadagt day. To them went their friend Jagannath, possibly 
a little abashed, but Jagadié and Hiranya were ,xtremely happy 
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when they learnt of the boy’s demand. They were also surprised that 
Nimai should have known that they were fasting, and had pre- 
pared a sumptuous offering for the Lord. So they decided that 
the Lord must be indwelling in this boy. With great joy they sent 
him the naivedya offerings. 


The school added new attractions to Niméi’s life, and as Vrn- 
davan-das delicately expresses it, he immersed himself in cazicalya- 
rasa, that is indulged in all sorts of pranks. He collected a group 
of unruly boys, and forayed over the city. It was Nimai’s habit to 
mock other boys, that is, those not in his group; this led to quarrels 
and ended in fights, in which Nimai’s party always emerged victo- 
rious, but not before the reckless Nimai had collected a good bit 
of dust or mud from the ground, where he would have been rolling 
with his opponent in one of his ungovernable rages. Next move- 
ment was therefore to the Ganges, where a dip would remove the 
telltale signs. It seems also, that, Nimai selected his time for brawls 
rather judiciously, that is when returning in the late morning from 
the school, so that he could finish his affairs, have his bath, and 
return home in time for the mid-day meal with no suspicion aroused. 


Nimai’s bath in the Ganges soon turned into a terror for peace- 
ful people. Not only he threw water at all and sundry but spat 
water at them, which obliged the receivers to bathe again. There 
were variations in his games: Nimai found someone calmly medi- 
tating, so he poured a little water on his head, and as the fellow 
scrambled, Nimai calmly said, ‘Whom are you meditating upon? 
See I am the manifest Narayana of this age.’ Then he ran away 
with someone’s Siva-limga (made of clay) or with someone’s utta- 
riya (outer garment). There were even more tempting baits: briéh- 
matas took articles for Visnu worship like, flower, durva-grass, san- 
dal-wood paste and food offerings to the Ganges; first they bathed 
and then they worshipped. Now they found that, while they bathed, 
Nimai had ran away with everything. This, however, was not the 
end; Nimai dived into the water and dragged the legs of innocent 
people performing the sandhyd ceremony half-immersed in the Gan- 
ges; sometimes he caught an inoffensive boy and put a little water in 
his ears, just to make him howl. But the worst prank seems to 
have been his habit of climbing on a man’s shoulder to use it as a 
diving board. However, the explosion came when he substituted 
the clothes of the male bathers with those of the females. A male 
deputation waited on Jagannath, and a girls’ on Saci. The latter’s 
complaint did not include the items mentioned above, but they 
were bitter at Nimai and his gang for throwing sand at them after 
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they had finished their bath, and when they protested the cheerful 
reply was that they would marry the girls. The proposal, of course 
could not be taken seriously, because the boys were about six to 
eight years in age. They also scattered or ate the edibles the girls 
brought with them to perform sundry vratas; water had also been 
spat on them and occasionally a small fruit pushed into their braids. 
The girls threatened Saci that unless she did something to curb the 
activities of her son, they would be compelled to report to their 
guardians, and inevitably trouble would follow. 


Saci tried to pacify the girls as best as she could, and promised 
to tie up Nimai should he again indulge in such frolics. But Jagan- 
nath took a sterner attitude. Next day, he went to catch Nimii; 
but as he approached, the girls, who after all had great affection 
for this beautiful boy, warned him of his impending danger. Nimai 
immediately took to his heels, after prompting his friends, that 
they should all aver, when Jagannath asked them, that Nimai had 
not come to bathe at all. So in a rage Jagannath began to search 
for his son, but now the other side began to plead for Nimai lest the 
angry Jagannath thrashed him too severely. So it was agreed that 
should Nimai repeat his offence, the elders would stop him and 
bring him to Jagannath, and in the meantime he should be excused, 
for his running away showed that he had taken the warning to 
heart. 

In the meantime, Nimai spattered a few drops of ink on his 
body, and with his books in his hands returned home and asked his 
mother to give him oil, so that he might have his bath after apply- 
ing it on his body, as is the general custom in Bengal. Saci was 
very happy, and like all fond mothers, began to doubt the com- 
plaints against her boy. In the meantime Jagannath returned; his 
temper had cooled down by this time, and as Nimai climbed on his 
lap, he merely said, ‘Son, how is it that you disturb people when 
they are bathing, and sometimes even run away with the offerings 
meant for Visnu? Are you not afraid of offending god?’ Nimai 
said that, he was not responsible for what other boys did; for exam- 
ple to-day he had not gone to the river, yet a complaint seems to 
have been lodged against him. If he were again falsely accused, 
he would really do something quite nasty. Thus all were mollified 
and with a free heart Nimai again went gaily to the Ganges. But 
after this his pranks subsided. 


3 


Then something happened which sobered Nimai. His eldest 
brother Visvarip became a sannydsin. ViSvarip’s date of birth is 
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not known, possibly he was about eight or ten years older than 
Nimsi, He was a model of a son; handsome, quiet, studious and 
religious-minded. Often of a morning.he took his bath in the Ganges 
and then repair to the house of Advaitacarya, whose heart and 
soul his younger brother dominated later. But Nimai was still 
a child, and at Saci’s bidding went to Advait’s house to fetch his 
brother for lunch. 


When his parents were arranging his marriage, Visvarip sud- 
denly took orders and left Navadvipa.!° To his fond parents it was 
nothing less than a calamity. They had lost eight children; now 
they practically lost their eldest son, on whom they naturally 
relied to look after them in their old age. Jagannath died a few 
years later, so he was spared Saci’s fate, who had to suffer a worse 
separation from her youngest child, and what was even worse, 
survived him, after he died at far away Puri. She and her daughter- 
in-law, Visnu-priya, were born to suffer, as they say, for the good 
of humanity. 


One result of Visvarip’s departure was a change in Nimai’s 
outlook. He assured his parents that he would perform stead- 
fastly the true duties of a son. The virtual loss of his brother was 
a great blow to him also. Overnight he calmed down, became 
extremely studious, and confined himself to the home as much as 
possible to comfort his weeping parents. The result was somewhat 
unexpected. By close attention to his studies, Nimai naturally 
began to fare much better than his fellow students, and people 
congratulated Jagannath for his young son’s success. This, how- 
ever, frightened him, for Vigvarip too Was a meritorious scholar. 
Jagannath, who was getting old, now became obsessed with the 
idea that if Nifhéi were glowed to become a scholar he also might 
leave him one day. So J#@gannath stopped his studies; he preferred 
to have an ignorant son ratWtr than lose him. Gaci protested: 
‘How would Nimai earn his livelihood’,»she asked Jagannath, and 
added, ‘who would give his daughter .in marriage to an unlettered 
man.’ But Jagannath was adamant; ‘Learning does not necessarily 
’ bring wealth, or I would not have regained poor,’ he replied, and 
advised his wife to put her trust in ine dispensation. 


So Nimaéi was removed from the school. He did not protest 
verbally but inwardly he rebelled. He had developed a taste for 
studies, and probably enjoyed the pleasure of securing the top 
place among: his.class-mates. He again joined the gang of unruly 
boys. and began his pranks, and daniaged things in his own house 
as wéll “as in others. Then he began to stay out till late in the 
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evening, and sometimes did not return home at all, but spent the 
whole night with picking fruits from the neighbours’ gardens, after 
taking the precaution of bolting their doors from outside. Still his 


father did not relent. 

One day at last when Jagannath was away on business, 
Nimai went and sat on a heap of discarded pots.!1_ Black soot printed 
streaks on his fair body, but Nimai sat there as if on a throne and 
began to laugh at his friends. Soon some of them went and in- 
formed Saci, who hastened there and implored him to get down. 
She tried to cajole him and pointed out that, even the touch of a 
discarded pot entails a purificatory bath, and that Nimai was old 
enough to realize it. Nimai blandly replied that, he was an un- 
educated boy, so it was not possible for him to understand these 
things. Then in a more prophetic mood, he told his mother that 
nothing could make him impure, wherever he stayed became pure; 
the pois in which Visnu’s offerings had been cooked could never 
become impure. 

But Saci hardly understood or indeed listened to her son; she 
was afraid lest her husband should come to learn of their son’s 
latest caprice. So she implored Nimai to have a bath and then come 
for his meal. Nimai agreed on condition that he was allowed to 
rejoin the school. Saci became angry and began to scold him, 
but Nimai sat adamantly on the pots. Then the ladies of the 
locality rallied in Nimai’s support, and not only justified his demand 
but pointed out how lucky Saci was that her son should beg to be 
allowed to go to the school while their children usually preferred 
to stay away from it. They too begged Nimai to come down, and 
assured him their approval in whatever he did, if he were not 
allowed to join school forthwith. As this appeal also failed, Saci 
ultimately exasperated, and probably humiliated before her neigh- 
bours, physically dragged him home, and forced him to take a bath. 


But when Jagannath returned, Saci related the incidents of the 
morning, and said that this was the inevitable reaction of withdraw- 
ing him from the schoo]. The neighbours also reproached Jagannath 
for neglecting the education of a promising boy. ‘You cannot alter 
Krsna’s will; then why keep him ignorant, perform his upanayana 
ceremony, and readmit him to the school;’ Jagannath’s friends | 
and neighbours advised. Ultimately he agreed and the boisterous 
Nimai was very happy. 

1. The day of the week and the tithi is not given in any biography. According 
to Sri Radha Govinda Nath, it was a Saturday and the nakgatra was Porva- 


phalguni. According to Phani Bhusan Datta (MC. p. 4), it was 18 February, 
1486, according to the Julian Calendar, and 27 February,"1486, according to 
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the Gregorian calendar; according to P. V. Raman: Notable Horoscopes 


1956), p. 77, it was 18 February, 1486. oe 
bere raccoons are available for the origin of the name Nimai which have 


been given above p. 98. It is quite usual for a Besgali child, male or female 


to have more than one name, particularly if one of his names is highly 
Sanskritized, which again is very usual. The Sanskrit name is known as 
bhala-ném (good name) and the nickname as da@k-ném (name by which one 
is called). Gaudiya-vaignavas usually refer to Caitanya as Mahaprabhu (lit, 

great lord) and sometimes as Gauramga-candra or Gauramga-sundara, or 

oe as Navadvipa-candra, rarely as Sri-Caitanya-deva but never as 
aitanya. 


. For the probable genealogy of Caitanya’s ancestors, see appendix to this 


chapter, 


. Dr. D. C. Sen has stated that a copy of the Adiparvan of the Sanskrit Maha- 


bhérata written im Jagannath Misra’s own hand bearing his signature and 
the date of copy (Saka 1390 A.D., 1468) was in the possession of Mahamaho- 
padhyaya Ajit Nath Nyayaratna of Nadia. Dr. Sen has further stated that 
the handwriting was beautiful and the copy was particularly free from scribal 
error. (D. C. Sen: Cha:tanya and His Age, p. 103). Is it possible that 
Jagannath Misra eked out a livelihood by copymg MSS? This profession wag 
not forbidden to brahmanas, but not quite respectable, and at least not worthy 
of a scholar. Jagannath’s son had his manuscripts copied by one Vijaya-das, 


. For similar incidents concerning Rama-Krgna’s birth, see LP., I, Purveakatha, 


pp. 97-71. 


. Vivekananda as a boy was practically unmanageable; he only became quiet 


when his mother having reminded herself of Visvanatha (Siva) poured some 
water on his head. LP. Thékurer Divya-bhdv o Narendranath, pp. 86-87. 


. Vivekananda as a boy used to break furniture when angry, and once re- 


buked his mother in unseemly language. ibid, pp. 86, 94; Saradananda got 
these details from Vivekananda’s mother. 


8. It should be noted that we are summarizing these incidents from various 


10. 


11. 


biographies, and it is not possible to relate them in chronological order, 


. Nimai’s age at the time of uidyirambha ceremony (or hdte-khad: as it is 


known in Bengali) is nowhere stated. But it was usual to hold this cere- 
mony in the fifth year of the child on some day from the 12th of the bright 
half of Karttika to the llth of the bright half of Asadha, but excluding the 
Ist, 6th, 8th, 15th tithis or nkta tithis, that 1s, 4th, 9th and 14th and Saturdays 
and Sundays. For details see P. V. Kane, History of Dharmasastra, vol. TI, 
art i, p. 267. 

Visvarip was never heard of again. Later when Caitanya went on his 
southern tour, he tried unsuccessfully to trace his brother. The tradition igs 
that Visvariip took the name of Samkararanya, and died near Poona, 
Earthenware pots are thrown away after being used for cooking on once; 
these are never touched by orthodox Hindus, for they are not cleansed of the 
cooked food. Nimai was actually sitting on the pots in which food-offerings 
to Visnu had been cooked; but that did not make any difference. 
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GENEALOGY 


We are giving below the genealogical table of Caitanya’s ances- 
tors from Dr. D. C. Sen’s Chaitanya And His Companions pp. 218-19. 
Dr. Sen did not give the source of his information, and these 
tables are not given in any known biography or other literary 
source. Therefore, the authenticity of these tables is doubtful; 
still we reproduce them here, for these tables may guide future 
workers in this problem. Visnupriya’s genealogical table seems 
to be fairly correct. 
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CHAPTER IX 
ADI-LILA ii 
The Student 


Jagannath performed Nimii’s upanayana ceremony and first 
sent him to Visnu Pandit and SudarSana for finishing his elementary 
education, and later admitted him to the seminary of the gram- 
marian Gamga-das Pandit. Nimai was now eight or nine years 
old, and this was his first encounter with Sanskrit, but soon he 
established his reputation among his fellow students as an extremely 
precocious and clever boy. It was at Gamga-dais Pandit’s seminary 
that Nimai had as his class-mate Murari Gupta, later his follower, 
and his earliest biographer. 


Nimai’s reputation was mainly based on his capacity for in- 
venting grammatical riddles called phakkika. But this alone did 
not exhaust his energy. After the classes were over, the boys 
used to go to the Ganges for their midday bath. There students 
from different seminaries used to meet, and arguments were ban- 
died about the respective merits of teachers, leading to vilification 
and abuse; and ultimately it ended in brawls. As Vrndavan-das 
says, ‘the Master was still “parama-caficala”, very restless.’ 


He was very fond of swimming, and soon became an expert 
swimmer, crossing the river more than once at a time. This in- 
terest in swimming he retained even when he had become a famous 
sannydsin at Puri. It was also at Puri that he once demonstrated 
his skill at stick-play, which he probably acquired now. He was 
a high spirited boy. 


One day Jagannath Misra had a peculian dream. He practi- 
cally saw the future of his son: a monk worshipped by a vast con- 
course. He woke up with a start and began to pray to Krsna that 
Nimai might stay at home as a householder. To an anxious Saci, 
he described his dream, and she reassured him. ‘Nimii,’ she said, 
‘is only interested in his studies. Dream after all is a dream. Of 
course Nimai will never leave his home and become a monk.’ 


When Nimai was about eleven, Jagannath fell ill, and died. 
His death 'was such a tragedy for his wife and son, that Vrndavan- 
das felt unable to describe it in detail. As he says, Saci now lived 
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only for her son. Nimai tried to comfort his mother as best as he 
could, and almost repeated what he had told his parents when 
Visvarap had left home: his mother need not have any misgiving 
so long as he was there; he would give her such precious things 
as were only enjoyed by gods. 


Saci had to suppress her grief and look after her son. But 
the trouble was that, though Nimai was very solicitous for his 
mother, his capricious temper was not yet subdued. Actually, he 
could never control his temper till he became a monk and totally 
changed himself. Now, after his father’s death, they had become 
poor, but with a youth’s lack of consideration, he persisted in de- 
manding the small luxuries to which he had been accustomed, and 
created a scene when Saci failed to satisfy him. One day he de- 
manded a garland and sandal-paste, to ‘worship the Ganges after 
his bath. Saci asked him to wait for a little while, so that some 
one could go out and buy one. The idea of waiting maddened 
him; he broke all the pitchers and the pots and pans containing 
oil, ghi. and salt and the spices. As a matter of fact, he broke 
practically everything he could lay his hands upon. Then in an 
uncontrollable rage he began to hit with a stick whatever he could 
find. Terror-stricken, Saci hid herself; when there was nothing 
on which he could vent his anger, Nimai began to roll on the ground. 


This quietened him. 


In the meantime, Saci had sent someone to bring the garland, 
and when it was brought to Nimai as he lay in the dust, Saci 
cleaned him and avowed that she did not at all mind what had 
happened, and gave him the’ garland. Nimai was ashamed of 
himself and went for his bath. When he returned he was again in 
a happy mood, and had his meals. Then Saci gave him the pan 
(betel leaf) and as he began to chew it with evident relish told 
him: ‘Son, this house and everything in it is yours. Whatever 
you destroy is your loss, not mine. Now you will go out for your 
studies, but there is nothing left in the house. What will you eat 
tomorrow?’ Nimai laughed and said: ‘Krsna is the sustainer; He 
will feed us,’ and went out with his books. When he returned in 
the evening, he gave his mother two tolas of gold and said: ‘Mother, 
Krsna has given this. This will meet all your expenses.’ Saci 
was amazed; she could not decide whether her son had borrowed it 
or got it through some supernatural powers. However, she in- 
structed her servant to have the gold valued at several places 
before selling it. 
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This was Saci’s last experience of her son’s caprice. He was 
no longer a boy, and now determined to excel at studies. Books 
were his constant companion. In the seminary he was the best 
scholar and the favourite of the teacher. Possibly as a result of 
his success, he became rather proud and supercilious, and treated 
the jess brilliant students with unconcealed contempt. For 
example, his future follower and biographer Murari, Who was his 
class-mate was a vaidya by caste. So Nimai one day told him: 
‘Murari, why do you read grammar. You better follow your trade, 
and collect herbs and roots. Grammar is a difficult subject and 
it will not help you to cure cough or indigestion.’ Murari natu- 
rally was extremely annoyed and cHallenged Nimai to discuss with 
him any grammatical point. Nimai'‘kécepted the challenge, but 
from Vrndavan-das’s account it seems that honours were shared 


evenly. 


We do not have the details of the debates nor of the discussions 
which Nimai held with his fellow students, as no one cared to 
maintain records of what in those days were probably quite com- 
mon in Navadvipa. However, we reproduce here a few notable 
dialogues which seems to have come down from this period. These 
may not have any historical value, but illustrate contemporary 


manners. 


It is said that one day the famous logician Paksadhara Misra 
was sitting in the poet Vidyapati’s hospice. As Vidyadpati came to 
supervise the comfort of his guests, he saw a very thin man sitting 
near a pillar, and said in jest: 


praghuno ghunavat kone sikgsmatvan—n—opalabhyase! 
Prompt came the reply from the unruffied logician: 
na hi sthila-dhiyah pumso siiksme drstih prajayate? 


To the same Paksadhara, it is said, Raghunatha Siromani came 
as a student. As Raghunatha was disfigured due to the Ioss of 
one eye, Paksadhara said, not in very good taste: 


Akhandalah sahasr-dksah Viripiksas trilocanah 

anye dvi-locanah sarve ko bhavan eka-locanah? 
Immediately Raghunatha retorted: 

yo'andham karoty=akgimantam yas ca balam prabodhayet 
tam ev—ddhyaipakam manye tad anye nima-dharinah* 


These stories have no historical basis, but they illustrate. the 
mordant wit which was then in vogue. And as fog boasting, the 
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following verse invariably attributed to Raghunatha Siromani: will 
give an idea: ‘ 

kdvyesu komala-dhiyo vayam eva nanye 

tarkesu karkaga-dhiyo vayam eva nanye 

tantresu yantrita-dhiyo vayam eva nanye 

Krsnesu samnyata-dhiyo vayam eva nanye> 


It is quite possible that for all these verses we are indebted 
to the students of Navadvipa, brilliant, witty, and cock-sure, that is, 
qualities almost inseparable from a highbrow brahmara intellec- 
tual. Nimai belonged to this class. 


At the age of sixteen, Nimai completed his studies and was 
invited by one Mukunda-Safijaya to teach his son. In return 
Mukunda put at Nimai’s disposal his big Candi-mandap, where 
within a short time, large number of students gathered to learn 
grammar from the handsome young teacher. 


Modern scholars have expressed doubts about Nimai’s scholar- 
ship as well as the number of the students said to have enrolled 
in his class, but the medieval biographers are unanimous on these 
two points, namely, that Nim&i was an accomplished scholar and 
large number of students flocked to his school. 


Now, as to the first point it may be pointed out that, in Nava- 
dvipa of those days hardly anybody would send his son to a scholar 
who was not recognized as such. For example, there was one 
Gadadhar Bhattaécaérya (A.D. 1650) who was the student of Hari- 
ram Tarkavagisa, the greatest professor of nydadya of his time. 
Gadadhar was Hariraém’s most favourite student, but before the 
former could obtain a degree the teacher died, and Gadadhar could 
not obtain any title of distinction. Still, Gadadhar opened his fol, 
but for a few years no student came to him, and he delivered Iec- 
tures before the trees and the creepers. However, pandits came 
there to pluck flowers, and were impressed by Gadadhar’s dis- 
courses. They spread his fame and thus Gadadhar secured 
‘ students.® 


We may presume that conditions did not differ materially in 
the beginning of the 16th century when Nimai Pandit opened his 
tol in Mukunda-Safijaya’s Candi-mardap. He had presumably ob- 
tained a degree in grammar,’ which being the preliminary subject 
for all Sanskrit studies would naturally attract larger number of stu- 
dents than such advanced studies as veddnta or nyadya. There is 
also some dubious evidence that Nimai taught smrti, which would 
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obviously attract more students than philosophy. There is there. 
fore, hardly any reason to dismiss as fabrication his biographers’ 
claim that he had a large number of students. 


But did Nimai himself study philosophy or was he a mere 
grammarian? Modern scholars are inclined to believe that he 
knew little more than the Kalapa-grammar, which he taught, but 
the biographers, particularly Krsna-das Kaviraj, have given examples 
of Nimiai’s ability to discuss rhetorical and philosophical problems. 
Where did he learn these subjects? The answer may be that after 
finishing his course at Gamga-das Pandit’s seminary, Nimai had to 
open his own to support himself and his mother, and as we shall 
see presently, he was probably thinking of marriage about this 
time. But he may have continued his studies privately, for which 
there is some evidence: both Vrndavan-daés (C.Bh. I, xxv) and 
Krsna-daés Kaviraj (CC. I. x) mention one Vijaya-daés who copied 
manuscripts for Nimai. This shows two things: firstly, Nimai had 
the true bent of a scholar and was following up his studies, secondly, 
he had the money to pay the copyist.$ 


We must also take into consideration Nimai’s overpowering 
personality. By the time he was barely twenty-five years old, a 
mighty king like Prataparudra and his ministers—not to speak of 
others—were doing him obeisance. As we shall see, as a sann- 
yaisin, he rarely appeared in public, and never addressed them. 
Yet he was their idol. This is nothing less than a phenomenon, and 
can only be explained on the basis of his tremendous power of 
attraction. This capacity could not suddenly evolve overnight out 
of nothing; therefore, the reasonable conclusion seems to be that, 
the students were impressed with Nimai Pandit’s brilliance and 
were attached to him, even while he was in his early youth. 


1. ‘O guest (préghuno)! You are sitting like a ghuna near the pillar; and you 
are very thin (siksma), so you could not be seen.’ Ghuna means an insect 
like a white ant, but here the connotation is with ghunaksara-nydya, which 
owes its origin to the unexpected and chance resemblance of an incision in 
wood or in a book due to the insect in the form of a letter and is used to 
denote any fortuitous or random occurrence. 

. ‘A thick-headed man cannot perceive subtle objects.’ 

. ‘Akhandala (Indra) has thousand eyes, Viriipaksa (Siva) has three, all the rest 
have two, who are you Sir, with only one eye.’ 

4. ‘He who is capable of giving an eye (power of vision) to the eyeless, and 
gives knowledge to the ignorant is, alone to be considered a real teacher, while 
the rest are merely so-called teachers.’ 

5. ‘No one appreciates literature as much as we do; in logic we (have) the shar- 
pest understanding; our understanding of tantra (is always) associated with 
yantra (tantric diagram) as no one else’s; our mind is more constantly in 
rapport with Krgna than any one else’s,’ 

However, Ragunnatha seems to have been a monist. The following verse 
is prefixed to all his works: * 
om namah sarva-bhitini vistabhya paritisthate 
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akhand-dnanda-bodhiya purnéiya paramatmane. 

‘I bow to that Supreme Being, who is immanent in every object and is in 
the nature of continuous bliss.’ This verse has been variously interpreted, 
and sometimes it has been quoted to prove that Raghunatha was a follower 
of Viéistadvaita; but most probably he was a monist. Anyway, Caitanya ap- 
parently had no influence on his great contemporary. Does the last line of 
the verse (f.n. 4) alludes to the contemporary vaignavas? 

. Dr. Gopinath Kaviraj: Gleanings from the History and Bibliography of the 
Nytya-Vaisesika Literature, Calcutta, 1961, p. 71. 


7. Such a degree would be equivalent to a vydkdarana-tirtha of these days, which 


its holders never mention, being too easy, or basic, though they are entitled 
to a so. The titles a modern Bengali Pandit uses are Samkhya-Veddanta- 
tirtha, etc, 

. Nimai should be compared with Vivekananda who was a mere graduate but 
dominated all the scholars who came in contact with him, and so did Rabindra- 
nath who was not even a matriculate. Vivekananda had a phenomenal 
memory, and his recorded statement is that, even as a young student he could 
grasp the meaning of an entire page by reading the first and the last line. 
LP, II, Thakurer Divya-bhav o Narendranath, p. 78. 
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ADI-LILA iii 
Nimai Pandit 


We have seen that, as a child Nimai used to disturb the girls 
engaged in performing rituals on the bank of the Ganges. Soon, 
however, he changed completely his outlook towards women; he 
not only avoided them, but even before he matured as a boy, he 
would not so much as glance at a woman if he could avoid it. This 
self-imposed vow he retained for the rest of his life. There was, 
however, one exception; he had once met a girl called Laksmi, 
when he was a child. He happened to see her again about the 
time he opened his tol, and they fell in love. By a strange chance 
the day that Nimai met Laksmi for the second time, one Vanamali 
Acarya came to see Saci. Possibly he had nothing else to talk 
about, so he suddenly asked Saci, why she was not thinking about 
her son’s marriage; there was, Vanamali said, a beautiful gir] 
called Laksmi, daughter of Vallabh Acarya (not to be confused 
with the great vaisnava teacher) who would be a perfectly suitable 
match for Nimai. Saci had been thinking of Nimai’s marriage for 
some time, but she frankly told Vanamali, that, her fatherless son 
had still to make good in the world before she could think of his 


marriage. 


Vanamali was not very happy to hear Saci’s decision, but he 
took his leave without further argument. On his way he met 
Nimai, who hailed him. Vanamali then told Nimai: ‘I proposed 
a suitable marriage for you, but for some unaccountable reason 
your mother did not pay any heed to me.’ Possibly Vanamili also 
gave the details of the proposal. Nimai kept quiet, but on re- 
turning home the first thing he asked his mother was, why did 
she not receive the Acarya, that is, Vanaméali, properly. This was 
enough for Saci, and she took the hint. 


Next day Vanamali came again and this time Saci requested 
him to arrange the match as early as possible. Vanaméli went 
straight to Vallabh’s house and formally proposed the marriage. 
Vallabh was very happy, but frankly confessed that he was véry’— 
poor, so all he could give his daughter would be five myrobalans, 
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the proverbial dowry of a poor ye With this Vanamali fer 
turned to Saci, and she agreed gladly. Soon Nimai was married 


to Laksmi. 

After his m&@Piage, Nimai devoted himself even more whole- 
heartedly than Before to his profession, and gave himself up en- 
tirely to teaching. We now have his description: an extremely 
handsome young man, dressed in the height of fashion, lips red 
from chewing betels, followed by a contingent of students where- 
ver he went. This indeed was his peculiar trait: as a child he 
was the leader of the children of the locality; as a student he was 
the leader of his school; now he was leading his own students, 
possibly ‘slightly proud and of course sarcastic about his colleagues, 
as most young teachers usually are. 


One of Nimai’s favourite remarks on becoming a teacher was 
that, those who did not know the rules of conjunction (first lesson 
in Sanskrit grammar) became professors in the iron-age (Kali- 
yuga). The pious local vaignavas also became the target of his 
barbed wit, and they kept away from him as far as possible. One 
day as he was lordly prowling with his students, he happened to 
see a devout vaisnava named Mukunda (his future follower) who 
ran away to avoid him. Disdainfully Nimai asked: ‘Why did 
the fellow run away’.' Govinda, to whom the question was ad- 
dressed replied meekly that possibly Mukunda was suddenly re- 
minded of something he had forgotten. Nimai was not satisfied 
with this answer. He said: ‘I know why he ran away. He does 
not want to speak to a worldly man as I am. This fellow reads 
only the vaignava scriptures, while I explain the various com- 
mentaries. I never talk about Krsna, hence he runs away from 
me.’ After abusing Mukunda, Nimai added: ‘AI right; they will 
avoid me for some time, but not for long. I shall become such a 
vaisnava, that the whole world will flock at my door.’ This was 
as good a prophecy as any, but none paid any heed to it, for Nimai 
was laughing while he joked about his future. 


Nimai’s future preceptor Isvar Puri eame to Navadvipa. He 
was warmly welcomed by the small group of devoted vaignavas 
of Navadvipa, but Nimai was not one of them. However, one day 
they met, and ISvar Puri was struck by Nimdai’s appearance. He 
had already heard of Nimai Pandit, and was glad to meet him. 
‘Niméi respected the convention of his age and society and one day 
invited Iévar Purt to his house. So lévar Puri came and had his 
Heil at Nimai's” house, after which he discoursed at length on 
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Krsna. This did not have any tangible effect on Nimai, but sirtce 
then he went and saw Iévar Pufi every day. 


Ifvar Puri had written a book called the Krgsra-lilamrta. He 
wanted to know Nimai’s opinion about it. Nimai politely assured 
him that when a devotee describes Krsna, it is sinful to criticize it; 
in whatever manner a devotee addresses Krsna, He _is certainly 
pleased. For example. 


miurkho vadati Visniya dhiro vadati Vignave 
ubhayos tu samam punyam bhdva-grahi Janardanah.? 


The reply, though not quite complimentary to him, seems to have 
gratified Isvar Puri, but one day as he was_ reading his work to 
Nimai, the latter pointed out a mistake and said that this verb 
should not be used in dtmanepada form. This led to a learned 
dispute, but Isvar Puri was a learned man, and though Nimai at 
first proved his point, the monk gathered his wits about him after 
Nimai had left, and at their meeting next day proved that the 
verb could be used in dtmanepada form. Thus they spent some 
days together, but ISvar Puri did not stay in a place for long, and 
after some time he left Navadvipa. 


One day Nimai caught hold of Mukunda, and demanded to 
know why Mukunda ran away to avoid him. ‘Today’, said Nimai, 
‘I shall not let you go unless you satisfy me’. Mukunda thought 
that ‘this man is only proficient in grammar, so if a topic on poetics 
is selected, I shall easily corner him.’ So he said aloud: ‘Gram- 
mar is a subject for children (sisu-sastra). Let us discuss poetics 
(alarnkara).’ Nimai readily agreed, and, in the discussion that fol- 
lowed, Mukunda was thoroughly discomfited, and had to swallow 
Nimai’s valedictory advice, namely, to go home and read the books 
once more and this time with greater attention. Mukunda bowed 
and wondered; how could a man be so learned.* 


While still a teacher, Nimai once fell into a trance. When it 
set in he uttered unintelligible words, rolled on the ground, broke 
things, shouted very loudly, jumped, and threatened to beat people, 
then became absolutely stiff and fell into a trance. Friends decided 
that it was due to the derangement of wiyu (wind). His patron 
Mukunda-Sanjaya and favourite student, Buddhimanta Khan, came 
to see him and brought expensive oils. Many other remedies 
were applied, but Niméi used to shout suddenly: ‘My name. is 
ViSvambhar, because I uphold the world, I am He, but who re- 
cognizes Me.’ And having said this he used to rush at people 
near him. Some concluded that an evil spirit had taken possession 
of Nimai, others gave as their opinion that, Nim&i used to talk 
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too: much, hence this derangement. However, after some time he 
recovered. * 


A pleasant trait of Nimai Pandit’s character was the easy 
familiarity with which he mixed with the non-brahmanas, men of 
professional castes, such as weavers, milkmen, and banias. He 
would go to a milkman’s house, joke with them, and drink milk 
and eat curd and cream. Then he would go to a scent-vendor 
(gandha-vanik) and demand scent, and they would gladly supply 
him such excellent scents which would stand washing, and as for 
price the bania would give unlimited credit. So did the garland- 
maker, the pan-seller, and the samkha-vanik (conch-shell vendor). 
But Nimai’s favourite was Sridhar, a very poor vegetable seller but 
a very good vaistava, a man who eked out a meagre living by sel- 
ling banana leaves, odds and a few vegetables. Nimai used to 
taunt him, expressing surprise that he, a worshipper of Laksmi- 
Narayana, should be in such dire want. Sridhar gave long replies 
pointing out that the vaignavas did not want wealth but devotion 
to the Lord. Nimai replied that certainly Sridhar had some hidden 
treasure and was posing poverty to deceive everybody, and unless 
Sridhar gave him a share, he would expose him. Sridhar felt that 
further arguments with this brahmata was useless, and, for a poor 
man like him, improper too; moreover, as things were developing 
the pleasantries might end in blows in which he would be at the 
receiving end. So he gave Nimai, whatever was demanded, free. 
But still Nimai did not leave him in peace and asked: ‘Sridhar, 
who am I?’ Sridhar replied: ‘As a bréhmana, you are a part of 
Visnu.’ Nimai laughed and replied: ‘No Sridhar, I am a milkman, 
father of the Ganges you worship.’ Sridhar exclaimed: ‘Sri-Visnu! 
Sri-Visnu! O Pandit! have you no regard even for the Ganges? Men 
become sober as they advance in age, but you are becoming more 
flippant.’ 


Sridhar was right; Nimai was still flippant as well as arrogant. 
One day as he was strolling about accompanied with six or seven 
of his students, well dressed chewing betel-leaf, with books in his 
hand, he met Srivas, his future follower. Srivas was older than 
he, so Nimai paid him respect and Srivas told him after blessing 
him: ‘Where are you going, you uddhata-cidamani (crest jewel of 
arrogance).’ Possibly this was half in jest, but then Srivas added: 
‘Why do you spend all your time in reading and teaching? You 
should worship Krsna.’ With mock humility Nimai replied: ‘Yes 
Panditji; by your grace certainly I shall one day begin to worship 
Krsna,’ and merrily went on his way to the Ganges, 
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It seems that at this time, the landing ghdats on the Ganges serv- 
ed the purpose of modern clubs. Nimai used to sit there in the 
afternoon with his students and challenge anyone who dared to 
‘dispute with him on any subject. His challenge went unanswered, 
but these intemperate and immodest personal glorifications added 
daily to the number of his students. Then a dig-vijayt (world con- 
queror) pandit came to Navadvipa, and Nimai’s students reported 
that, the Pandit had received blessings from the Goddess Sarasvati, 
and was invincible. Niméai replied that ‘pride has its fall, and God 
would certainly punish this proud man. This, from Nimai, was 
strange, but one day the Pandit came and met him in the evening 
as he was sitting as usual with his students on the Ganges ghét. 
Nimai politely praised the Pandit and requested him to recite a 
poem in praise of the Ganges. Immediately the Pandit recited 
several hundred verses on the Ganges and everybody wondered at 
his super-human power; but not so Nimai. He selected one stanza 
from the long recitation and picked up various faults in it. The 
Pandit was shattered. He could neither reply nor compose any 
other poem. So Nimai asked him to return next day. But at 
night Sarasvati appeared in a dream and told him that the man 
who had vanquished him this afternoon was none other than the 
Lord of the universe. ‘Go away, and do not tell this to any one,’ 
commanded the goddess. The next morning the Pandit went to 
Nimai, made his obeisance and related to him the dream. Nimii 
told him to return home and worship Krsna. 

Nimai took his duties as a householder seriously. He sent 
clothes and food to those engaged in rituals; to the poor he gave 
alms, money, rice and clothes; and his door was always open to 
monks. There were days when Niméi suddenly brought ‘ten or 
even twenty monks to his house, when the larder was empty. Nimai 
would then go out and somehow or other bring the food, which 
Laksmi cooked. Nimai’s declared motto was that, a house-holder 
must entertain guests; one who did not do so was worse than an 
animal. 

Possibly this open-handedness required that he should earn 
some extra money; so with his mother’s permission Nimai went to 
East Bengal (now East Pakistan) accompanied as usual with a large 
number of his pupils. He stayed there for two months and impres- 
sed them by his learning. Nimii’s ie ate was so good that, . 
within this short period many became proficient (in Sanskrit), — 
at th the end Nimiai distributed hundreds of degrees.‘ - 


ae The tour was finaneially successful, but a mishap marred. the: 
happy return. While Nimai was away, Laksmi hdd died of snitke-. 
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bite. On his return Saci and others welcomed him with a heavy 
heart, but felt it prudent not to disclose the sad news till Nimai had 
finished his meals. While eating, he tried to amuse them by imitat- 
ing the bad pronunciation of the East Bengalis, but still they kept 
quiet. After the relations had left and Nimai was chewing betel- 
leaf, Saci kept herself away; so Nimai went to her and asked her 
why she looked so sad. Then Saci began to weep. Nimai’s suspi- 
cions were aroused, for he had missed Laksmi. So he asked, ‘Has 
some evil fortune befallen your daughter-in-law?’ Then Saci had 
to break the news. Nimai kept quiet for a long time; then he too 
wept. But he had to think of his old mother; so he pulled himself 
up and consoled her by repeating the trite observations common on 
such occasions. 


Like young bereaved husbands before him and after him, 
Nimai soon regained his composure and was his former self. He 
conducted his class with added dignity and rebuked a student who 
had come without putting the tilak mark on his forehead. The 
students had to perform the obligatory sandhya rite and then come 
to the class. Still his impish nature sometimes took hold of him 
and he made the people of Sylhet his target. “The Master,’ Vrnda- 
van-das writes, ‘provoked particularly the men from Sylhet by 
imitating their pronunciation. In anger, the Sri-hattiyas shouted 
back: “Look! where are you from? Who among your family in- 
cluding your father and mother were not born in Sylhet (S7ri-hafta)? 
How is it that, you being a Sylhet man, make fun of us?” Still the 
Master did not desist until the Sri-hattiyas fumed with rage and some 
went to the shiqd@r to lodge a complaint. Ultimately common 
friends intervened.” 


At this time Nimai’s daily routine was to conduct his class from 
very early in the morning till the second watch of the day. During 
this time a servant applied soothing oil (visnu-taila) to his hair. 
Then he went for his bath in the Ganges. After this he seems to 
have taken his meal and have some rest; then possibly he went 
out for his evening stroll with his students and gathered at the 

hat on the Ganges. But after returning home, he read till half 
the night was over. 


Saci was on the look out for a suitable girl for her son. A 
beautiful girl soon attracted her; she was Visnupriya the only 
daughter of Raja-pandita Sanatan, a wealthy man of a distinguished 
family. Saci confided her wish to Kasi-nath Pandit, who soon arrang- 
ed the match. Nimai’s student, Buddhimanta Khan, volunteered to 


pay all the expenses of the marriage; Mukunda-Safjaya wanted to 
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bear at least part of the expense, but Buddhimanta was adamant; he 
resolved that Nimdi should marry in princely splendour, and he alone 


should bear the expenses. 

The marriage took place with due eclat. Navadvipa had seen 
few marriage ceremonies which could compare with this in splen- 
dour. There was joy in every heart. Saci’s happiness could not 
be described. She welcomed her son and daughter-in-law in the 
traditional manner, and as the handsome couple sat side by side 
they looked as splendid as Laksmi and Narayana. 


And thus Nimai Pandit went on with his affairs. Then by the 
end of 1508, he went to Gaya to offer oblations to the departed soul 
of his father. When he returned, he was still Nimai, but no longer 
the proud Pandit. We shall henceforth refer to him as Vigvambhar. 


1. If Vrndavan-das has recorded correctly (C. Bh., I, viii), Numai referred to 
Mukunda as beta which we have translated as fellow. Actually there is no 
Enghsh equivalent of beta, which literally means ‘son’, but as an epithet has 
various shades of meaning. Here it expresses contempt. 

2 Possibly Nimai had gained some notoriety as a vatsnava baiter and some re- 
putation as a successful teacher at an early age. The biographers do not state 
Numai’s age as they relate these incidents, but it seems that Isvar Puri came 
to Navadvipa few years after Nimai had opened his tol. 

3. ‘An ignorant man (in making his obeisance to Visnu) says Visnaya (‘to 
Visnu’ a wrong case ending) an educated man says Visnave (correct case 
ending) but both of them get the same merit, because Janardana accepts the 
sentiment,’ 

. See Appendix A to this chapter. 

. See Appendix B to this chapter. 


. See Appendix C to this chapter. 
The habit of mocking at the East Bengalis for their mis-pronunciation still 


persists in West Bengal The pronunciation of Navadvipa 1s supposed to be 
the standard, while that of Sylhet extremely uncouth. We have sometimes 
wondered whether Jagannath Misra’s failure in Navadvipa was not really due 
to his inability to get rid of his native peculiarities of pronunciation. 
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CHAPTER X 
Appendix A 
NIMAI’S SCHOLARSHIP 


Modern scholars usually reject this episode and those that follow. 
It seems to us, however, that they are making the same mistake that 
Mukunda made, namely, that Nimai knew only grammar, because his 
teacher was a grammarian, and he himself taught grammar. They 
overlook the possibility that Nimai could at this time be studying 
seriously at home, unknown to any one. It is apparent from his bio- 
graphies that he had no friends at this time, and did not share his 
secrets with any one. Secondly, Indian system of logic, uses three 
terms in connection with disputes; namely, vada, jalpa and vitand’. 
Vada is an academic discussion to find out truth, while jalpa is a dis- 
pute in which the main object is to overthrow the opponent rightly or 
wrongly, and vitardad is a dispute to ferret out the faults of the 
opponent without any attempt to offer any alternative thesis. It 
is quite likely that Nimai had an inborn aptitude for jalpa and 
vitanda, a quality shared by all successful lawyers. 


Appendix B 
THE DIGVIJAYi PANDIT 


The defeat of the Digvijayi is one of the few incidents in Cai- 
tanya’s early life of which a more detailed account is found in the 
CC than in the CBh. The actual verse which Caitanya criticized is 
given in the CC I. xvi: 

mahattvamn Gamgdyih satatam idam dbhati nitaram 

yad esa Sri-Visnos-carana-kamal-otpatti-subhaga 

dvitiya Sri-Lakgmir=iva sura-narair arcya-carand 

Bhavéni-bhartur ya sirasi vibhaty—adbhutaguna. 
‘The greatness of that Ganges is constantly shining; She, who is 
extremely fortunate being produced from the lotus-like feet of 
Visnu, She who is being worshipped by gods and men like the 
second Laksmi, and She who by dint of being placed on the head 
of the husband of Bhavani (Siva) has become possessed of wonder- 


ful qualities.’ 

This verse flagrantly contradicts several rules of Sanskrit 
poetics, one of them being the use of the clumsy compound Bha- 
vini-bharta which literally means ‘husband of the wife of Bhava’ 
(Siva). This particular example is found in Mammata’s Kivya- 
pr (VII) (MC. p. 210) and therefore some modern scholars 

ave doubted its authenticity and some have rejected the whole 
episode. But even good scholars sometimes make a bad slip parti- 
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cularly when they are in a hurry, and the Pandit was in a hurry, as 
he was composing the verse on the spot. We have seen at least 
two Pandits gifted with this peculiar power, but none of them were 
scholars. Nimai’s strength was in picking out flaws. Possibly 
this was the only verse which contained mistakes and he committed 
it to memory. It is quite likely that Nimai had read the Kavya- 
prakasa but not the Pandit, and as has been said: 

Kavyaprakasasya krta grhe grhe tika 

tathapy—esa tath=aiva durgamah 
(‘Commentaries on the Kavyaprakasa have been done in every home, 
yet it remains as difficult (to understand) as ever.’). 


It may be noted in this connection that Bhavabhtti is said to have 
used the expression Kdlapriyanatha which has been translated by 
MM. Dr. P. V. Kane as ‘Kalapriya would mean Parvati, Kalapriya- 
natha would thus be Siva,’ and in the text MM. Kane has accepted 
the reading Kalapriyanatha, though the variant Kalapriyanatha 
(‘lord of Ujjayini’) was available in several MSS. (Uttara- 
ramacarita, Ed. by P.V. Kane, Text p. 4, Notes, p. 3). Though 
Bhavabhuti flourished much earlier than Mammata, the commen- 
taries on which MM. Kane has relied are much later. Apparently, 
therefore, Mammata’s rules were not as widely known or followed 
in practice as is usually believed.! 


Appendix C 
EAST BENGAL TOUR 


Nimai seems to have conducted a short course of Sanskrit 
studies in East-Bengal. Vrndavan-das (CBh. I.X) says that people 
in East Bengal requested him to teach them his tippani (small gloss). 
Was it a small grammar like Isvar Candra Vidyasagar’s Upakrama- 
nika, which can be mastered in about two months? Even so how 
could the fame of a small grammar have spread from Navadvipa to 
East Bengal? The answer may be that large number of students 
used to come from East Bengal to Navadvipa in those days and they 
may have carried Nimai’s fame and his grammar to their homes. 
The reason we consider Vrndavan-das’s account as genuine is his 
statement that Nimai distributed ‘hundreds of degrees’. 

kata Sata sata jan padabi labhiya 

ghare jaya, dr kata Gise sSuniya 
A ‘degree’ has a fatal attraction for most people even now, and we 
do not think that human sentiment has changed much. In East 
Bengal, a degree conferred by a Navadvipa pandita would be special. 
ly attractive whatever its worth. 


1. For similar and more miraculous incidents in RamayKrgna’s life see LP, 
Gurubhav Uttar, pp. 35-6, 102-03. 
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Visvambhar in Love 


Vigvambhar left for Gaya some time at the end of 1508. It so 
happened that ISvar Puri, whom he had met at Navadvipa was also 
at Gaya when he arrived there.! This chance meeting afforded 
great pleasure to both of them, and Visvambhar took [svar Puri’s 
permission before performing the prescribed rites. 


After offering oblations to his father, Visvambhar was cooking 
his meal, when Igévar Puri came to his place. Visvambhar gladly 
invited him to have his meals with him and the latter agreed. After 
a few days, Visvambhar met Isvar Puri privately and begged for 
initiation (mantra-diksad), and Isvar Puri imparted to him the ten 
syllable Gopala-mantra. Then Visvambhar circumambulated his 
guru and said: ‘I surrender my body to you; bless me so that I may 
be drowned in the ocean of Krsna’s love.’ 


How long Isvar Puri stayed with his disciple is not stated, from 
which it seems that he left after a few days. But Visvambhar 
lingered on at Gaya. One day as he was engaged in meditation and 
repeating the mantra, he suddenly fell into an ecstatic state and 
began to lament loudly for Krsna. As Vrndavan-das writes: ‘The 
Master who was extremely grave (parama-gambhira) now became 
extremely restless (parama-asthira) under the impact of love (pre- 
man)’. ViSvambhar told his companions to return home, and him- 
self started for Mathura to meet Krsna. After he had proceeded a 
little, he heard a divine voice asking him to return home. ‘The 
time for going to Mathura is not yet,’ the voice said and added: ‘You 
are the Lord of Vaikuntha descended to redeem man. You will dis- 
pense preman (love), and bhakti (devotion) all over the world. We 
are your slaves, You are the Master, Lord of all. Your will cannot 
be gainsaid; but please go home now, and come to Mathura later.’ 


So Visvambhar returned to Gaya and joined his companions who 
were his students. With them he returned to Navadvipa* (by the 
middle of January 1509). His anxious relatives and friends were 
glad to find him very meek (parama sunamra) and they blessed 
him. The families of Saci and Visnupriya were particularly happy. 
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When most visitors had left, a few vaignavas, who had come to 
see Visvambhar, remained. He took them aside and confided in 
them his experience in Gaya. At last he broke down and began to 
lament with the name of Krsna on his lips. Sriman Pandit and a 
few others, who were there, were wonder-struck. The flow of spiri- 
tual love from VisSvambhar was so overpowering, that they had but 
little doubt that he had received special grace from Kfgma. After 
some time Visvambhar returned to his normal state and told them: 
‘Friends, please go home now. You and Sadasiv meet me tomorrow 
in the house of Suklambar Brahmaciri.’ 


Next morning, when vaistavas like Gadadhar, Gopinath, Ramai 
and Srivas were picking flowers, Sriman Pandit came there laughing. 
When asked the cause for this merriment, Sriman said: ‘I am going 
to tell you something most unbelievable. Nimai Pandit has turned 
a vaignava.? Then he recounted the change in Nimai and Srivas 
exclaimed: ‘May our group increase (gotram no vardhatam)’. 


Sriman Pandit then went to Suklambar Brahmacari’s house, 
where they were joined by Sadasiv, and Visvambhar’s old antagonist, 
Murari. Then Visvambhar came. He hardly noticed anything; 
addressing his friends he said: ‘I obtained Him and then He left 
me.’ So saying he fell into an ecstasy and began to cry, ‘Oh! Krsna 
where art Thou! Ha Krsna!’ The vaignavas were emotionally over- 
whelmed. After a little while, Visvambhar became almost nor- 
mal, and asked Suklambar as to who were inside the house. When 
he heard that Gadadhar was there he called him and said: ‘Gada- 
dhar, you are lucky. From childhood you have been attached to 
Krsna, and I have wasted my life.’ With this ViSvambhar began 
to roll on the ground; at times he regained his senses and lost it 
again and again, and fell on the ground so heavily that his friends 
surmised that only a divine power was saving him from grave phy- 
sical injury. Then he got up and piteously begged his friends to 
fetch him the son of Nanda the milkman, that is, Krsna. 


When Visvambhar left Suklambar’s house, his friends hastened 
to spread the glad tidings to the small group of vaisnavas, who be- 
came exceedingly happy to learn of Visvambhar’s conversion to their 
faith. So long, they had been an isolated group often the butt end 
of ridicule from the non-vaisnavas, who were mostly wors ppers 
of minor gods and goddesses. Formal worship of Vignu was common, 
but bhakti or devotion was lacking; even the Bh. P. was explained . 
from the point of view of a monist. So the vaigpavas undér the 
veteran Advaitécarya had been patiently waiting for the saviour. 
sometimes Advait shouted furiously for the heave to answer his 
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prayers, and it is the firm belief of the Gaudiya-vaignavas, that Cai- 
tanya was born in response to Advait’s prayer. Therefore, in the 
hierarchy of Caitanya’s companions, Advait’s place is only next to 
that of Nityananda, Caitanya’s chief companion, who was to appear 
on the scene very soon. 


Vigvambhar spent the whole day in Suklambar’s place and re- 
turned to his house as if in a dazed siate. Recovering a little, he 
went to his former teacher Garhg4-das Pandit, who warmly welcomed 
him, and advised him to start his classes from the next day. How- 
ever, ViSvambhar went to his tol and just met the students and re- 


turned home. 


Here Saci was beside herself. Her son’s condition had com- 
pletely unnerved her. She made the usual offering to Ganges and 
Visnu, and prayed to Krsna: ‘You have taken my husband and all 
my children save one. Oh Krsna! grant this one boon to this unlucky 
woman, that Vigvambhar may recover quickly.’ In desperate search 
for remedies, the old woman made her daughter-in-law sit near 
Vigvambhar; but he did not even look at her. He was either recit- 
ing verses, or weeping or crying: ‘Oh Krsna! where are you ’ Some- 
times he shouted in such a furious passion, that Visnupriya ran 
away in fear, and even Saci got frightened. Nimai lost his sleep 
and spent the nights in meditating on Krsna. Murari (II. i, 25-26) 
has described his condition as: 


kvacic—chrutva Harer nima gitam va vihvalah ksitau 
patati srutimdtrena dandavat kampate kvacit 

kvacit gayati Govinda Krsna Krsn—eti saddaram 
sannakanthah kvacit kampa-romancita-tanur-bhrsam4 


In the morning he controlled himself and after his usual bath 
went to conduct his class. But there he could only talk of Krsna; 
he lectured at length on the greatness of Krsna and the excellence 
of devotion to Him. After he had delivered a long lecture in this 
vein he suddenly became aware of what he was saying, and then, 
completely put out of countenance, asked his students: ‘What 
have I been telling you?’ The students said that they had not 
understood anything, but Krsna had figured prominently in his 
lecture. Visvambhar smiled and proposed that they should go for 
their bath in the Ganges. 

Possibly Saci was apprehensive, for when he returned she asked 
-him: " ‘Son, what subject did you teach today?’ Niméai said: ‘Today 
I read-only Krma-ndma.’ And then he explained to his mother the 
fundamental tenets of his doctrine. 


185 


CAITANYA: HIS LIFE AND DOCTRINE 


From then on it was nothing but Krsna. In his class, he could 
talk of nothing else; even when his bewildered pupils begged him 
to explain a grammatical point properly, he would advise them to 
meditate on Krsna. So they went to Gamga-das and told him what 
was happening in Nimai Pandit’s class. Gamga-das was perturb- 
ed: he told the students that he would talk to Visvambhar about it, 
and sec to it that he gave up his strange manners. He called Vigvam- 
bhar and told him: ‘Visvambhar, remember, your maternal grand- 
father was Nilambar Cakravarti and your father was Jagannath 
Misra. No fool was ever born in your family. You are also a 
good scholar. Do you think that bhakti developes only if one gives 
up teaching? Were your maternal grand-father and father not 
bhaktas (devotees)? So go back to your class, and for my sake 
conduct it properly.’ 


The old teacher’s admonition had some effect. Visvambhar 
pulled himself up and took up teaching seriously. For about four 
months he was again his old self, the supercilious pandit. Then as 
he was conducting his class one day, he suddenly heard the follow- 
ing verse recited by a neighbour called Ratnagarbha Acarya.° 


syaman hiranya-paridhim vanamalya-barha- 
dhatu-pravala-natavesam anuvratamse 
vinyasta-hastam itarena dhunanam abjam 
karnotpal-dlaka<kapola-mukhabja-haisam® 


Immediately he fell into a trance. As he came out of the trance, 
he rolled on the ground and requested Ratnagarbha to go on reading.’ 
Tears from his eyes moistened the earth and he shivered and exhibit- 
ed horripilation (pulaka) as Ratnagarbha gladly went on reading 
from the Bh. P. Ultimately Gadadhar stopped Ratnagarbha, and 
then Visvambhar collected himself. ‘What frivolities have I com- 
mitted,’ he asked. They gave evasive replies, and he went with 
them to the Ganges for his bath. 


However, he still conducted the class. One day he began to 
explain the verbal roots, but suddenly began to talk of Krsna. 
After some time he came to his senses and asked the students to 
tell him frankly what he had been teaching. They told him every- 
thing, including what had happened the day he heard the verse 
from the Bh.P. ‘For the last ten days’, the students added, ‘you 
have not given us any lesson.’ ‘Why didn’t you tell me that I 
‘have not been giving any lessons for ten days?’, he asked. They 
gave him a polite answer; but he made up his mind and said: ‘J 
constantly see a young dark boy (Krsna) playing on a flute. Con. 
stantly I hear the name of Krsna. The’ world appears to me as 
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the abode of Govinda. From today there will be no more class 
for me: please go and join other teachers.’ With tears in his 
eyes, ViSvambhar tied up his books and closed his class forever. 
But before he left his students, he taught them samkirtana by re- 
peating the verse: 


oo NO 


Haraye namah Krsna-Yadavaya namah 
Gopila Govinda Rama Sri-Madhusidana 


Vrndavan-das says 1t was a chance meeting (datva-yoge, lit. by divine in- 
tervention) Gaya seems to have been a Madhva centre as the notorious 
Gayawals are all Madhvas. (P. V. Kane: History of Dharmagdstra, vol. IV, 
p. 644.) Isvar Puri 1s taken to be a Madhva ascetic, and if so, it would have 
been natural for him to visit a Madhva centre, but Nimai’s arrival there at 
the same tume was pure chance. 

Here ends the Adi-khanda of the CBh, but we are following the CC. 
parama adbhut katha maha asambhav 

Nimai Pandit hala parama vaisnav, CBh II. 1. 


. ‘On hearing the name of Hari or songs about Him, he falls on the ground 


sometimes in a perturbed state, sometimes like a log of wood. Sometimes 
with great devotion he sings of Krsna or Govinda. Sometimes his voice is 
choked, and his body shivers and horripilates again and agaun.’ 

Ratnagarbha Acarya was Jagannath MiS&ra’s friend and both were born in 
the same village Ratnagarbha was a famous bhdagavata. 


. This is a description of young Krsna (Bh. P. X, xxui 22) as the wives of 


the bréhmanas saw him ‘(He is of) a dark blue complexion, clad in gar- 
ments (shining like) molten gold, decked like an actor with garlands of wild 
flower, peackock’s tail, precious metals and leaves He has placed one hand 
on the shoulder of one of his followers, and with another hand he 1s turning a 
lotus; his ears are decorated with lotuses and brows hbeautified with curled 
Jocks of hair; and his lotus-lke face 1s beaming with charming smiles.’ 

It seems that Ratnagarbha came to Nimai’s tol, probably attracted by the 
commotion made by the students when they saw their teacher apparently in 
a senseless condition. 
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ADI-LILA v 
Samkirtana! 


The joyous news of Visvambhar’s total change in outlook and 
behaviour was borne to the venerable Advaitacaérya by the vaigna- 
pas of Navadvipa.2 Advait told them that the previous night 
Krsna had appeared in a dream and told him: ‘Your travails are 
over; your wishes are fulfilled; the Lord will now spread Krsna- 
kirtana everywhere.’ ‘Then I saw Visvambhar’ Advaita said, ‘bul 
I cannot understand the mystery. When young, Visvambhar used 
to come to my house to fetch his brother home, I blessed him; and 
now I am glad that he has developed bhakti. But if he is really 
the Lord, he will come to this brahmana’s house.’ So the vaisravas 


returned. 


Visvambhar had now become extremely meek. He bowed to 
Srivas and other vaisnavas whenever he met them. They too 
blessed him so that he might be a true devotee of Krsna. This would 
please Visvambhar so much that he would fall at their feet. Some- 
times he washed their clothes, helped them in performing the 
rituals, or carried home the ingredients of worship which they 
had brought. The vaisnavas vehemently protested, but he was 
happy to serve them. 


The vaignavas told Visvambhar of their sad plight in Navad- 
vipa, where excepting a few, the rest were averse to Krsna. He 
advised them to perform kirtana; thus would Krsna himself come 
to Navadvipa and transform it into Vaikuntha heaven. However, 
he became very angry when he heard that the vaignavas were being 
insulted by others; ‘I shall destroy eveyone,’ he used to shout, 
and exclaim, ‘I am He! I am He!’ 


Saci was frightened, for when Visvambhar was seized by such: 
emotional fervour, he would jump on a tree, then as suddenly 
jump down and fall on the ground with closed eyes. He grinded 
his teeth with a horrible noise, somersaulted, and rolled on the 
ground. He rushed at vaignava-baiters, and they ran away from. 
him as if from a mad man. That indeed was the ‘tommon opinion. 
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Saci was advised to tie him up securely and then apply suitable 
medicines. Various remedies were also suggested. Saci, unable 
to decide, went from house to house for advise particularly to 
vaisnavas like Srivas. So one day Srivas came to see Nimai, and 
on seeing the great vaignava, Visvambhar displayed all his symp- 
toms, and fell into a trance. After becoming normal, Visvambhar 
asked Srivas as to what the latter thought of his condition. Srivas 
assured him and Saci that, it was no disease, but the outward 
manifestation of maha-bakti-yoga. Visvambhar was happy; he told 
Srivas that, if Srivas too had diagnosed it as madness, he would 
have committed suicide. Saci also was pleased that Nimai was 
not suffering from any derangement, but still she was not quite 


happy. 
One day Visvambhar accompanied with Gadadhar went to see 


Advait. When they arrived, Advait was loudly chanting the name 
of ‘Hari’, and Visvambhar fell into a trance as soon as he saw 
Advait. Advait immediately recognized him as his Lord and Master 
and began to chant from the Visnu-purana: (I. xix. 65) and the 
Mahabharata (Santi, XL vii, 94): 
namo Brahmanyadevaya go-brihmana-hitaya ca 
jagad-hitdya Krsnaya Govindaya namo namah.* 


Advait then burst into tears of joy, and made proper obeisance to 
Visvambhar, who was much younger than he.’ At this Gadadhar 
protested, half in jest, but Advait said: ‘Gadadhar, you will know 
in a few days who this boy is’. In the meantime, Visvambhar 
became normal, bowed to Advait, and begged for his blessings. 
In reply Advait said that all the vaisnavas now desired to meet him 
and perform Krsna-kirtana with him. Visvambhar heartily agreed 


to do so. 

Then began Visvambhar’s famous samkirtana at Nadia. Of 
his samkirtana, his contemporary poet Narahari, who most probably 
witnessed this phase of his life and took part in it has written: 

‘Sri-Krsna-Caitanyas tu kaupina-dhdri dina-vesah 

sannyds-dsram-dlamkrto’tyanta-durdintam balavanta maha- 

ersabha durdidham adhyaima-vadinam visay-dndharn 
ku-yoginamn jadam ajasra-madyapamn pipam candalarn 

yavanan mirkhain kula-striyamn prema-sindhau patayamasa; 

anandena Vaikunth-opari sthipaydmasa. kevalain prema- 

dhiry=aiva sarvesinn Gsayan sodhitavan, dsurabhavan ca 
curpitavan; kim anyad va bahu vaktavyam. purusin 

eva prakrti-bhdvam nindya. Sri-Krsna-Caitanya- 

bhiva-kald-vimohitah Sri-Gadddhara-pandita bhiva- 
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dargana-samudita gopi-gana-bhava vedantino’pi 

visayino’pi prakrti-bhaver nrnurtuh, vaignavanam ka katha.? 

The samkirtana began in Visvambhar’s house, probably in May, 
1509. Saci was uneasy on his account and requested Gadadhar 
1o be constantly by his side. Nights were spent in ecstatic devo- 
tional songs and dancing, in which Srivas seems to have figured 
prominently. For, the angry neighbours blamed him particularly 
for the disturbances at night. Their remarks were quite rational: 
‘Does not silent prayer generate merit; and is it essential to shout 
at night to gain merit?’ Then a rumour spread that soldiers were 
coming to arrest the vaisnavas. The vaisnavas were worried, but 
the simple Srivas believed it and lived in terror, and by his mystic 
power Visvambhar came to know the state of his mind. So he went to 
Srivas’s house and peremptorily ordered him to come out. But 
Srivas was engaged in worshipping Nrsimha (Man-lion incar- 
nation of Visnu) and could not obey him. He therefore began 
to kick on the door and shouted at Srivads: ‘Srivas whom are 
you worshipping? See your deity standing before you.’ Srivas 
turned around and saw four-armed Vigsvambhar seated in 
v'rasana pose with conch, discus, club and lotus in four hands. 
He declared that he was the Lord, born in answer to the prayers of 
Advait and Srivas. He assured Srivas and bid him to recite 
verses in his praise, and Srivas read from the Bh. P. Then Srivas’s 
family with Visvambhar’s permission came and had his vision. 
Among them was Narayani, Srivas’s four year old niece, future 
mother of Vrndavan-das, who has described these _ incidents.’ 
They worshipped Visvambhar with the flowers intended for Visnu- 
piija, Visvambhar told Srivas not to be afraid of the Sultan or 
his soldiers; if they really came to Navadvipa, Visvambhar pro- 
mised that, he would be the first to go and face them. He then 
departed asking Srivas, not to divulge the strange happenings to 
anyone. 


But Visvambhar himself when in a semi-trance used to de- 
clare: ‘I am He.’ One day he went to Murari’s house and appeared 
to the latter as Varadha-avataéra. And thus he went to all his 
devotees and disclosed his real nature. They now shed all their 
fears and everywhere they began to sing the praise of Krsna. 

Then Nityananda came to Navadvipa.2 By a mystic process, 
he had come to learn of the advent of the Master. In Navadvipa 
he stayed as the guest of Nandan Ac§arya, ‘where one day Visvam- 
bhar went to meet him. One glance at his face convinced Nitya- 
nanda, that he indeed was the Master. Nityananda was stupefied; 
then Visvambhar looked at Srivas who read a verse from the Bh.P, 
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and Nityananda fell into a trance. Visvambhar asked Srivas to 
continue reciting from the Bh.P. and after some time Nityananda 
became normal. And thus began the famous association of Cai- 
tanya and his principal follower amidst scene of indescribable 
spiritual splendour. 


This meeting took place on the 14th day of the bright half of 
Asadha (about the middle of June 1509), the day before the Vyasa- 
puja. At Visvambhar’s request, Nityananda selected Srivas’s house 
as the venue for the ceremony. There they all went and the doors 
were closed so that no outsider could come in. Here Visvambhar 
displayed himself as the incarnation of Balarama, Kysna’s elder 
brother. After everyone had left, Nityananda, who was an ava- 
dhiita sanny4sin broke his staff and threw away his water-pot. 


Next day they all gathered in Srivas’s house to perform the 
Vyasa-puja. Nitydnanda officiated as the priest, but instead of 
worshipping Vyasa, he began to worship Visvambhar, who appeared 
to Nityananda in the six-armed form of Visnu, with conch, discus, 
club. lotus, plough, and pestle. Nityananda fell into a trance from 
which Vigvambhar brought him out, and explained to him their 
essential relation. Thus the puja was over, and the samkirtana 
began, and Visvambhar and Nityananda began to dance together. 
Saci was there, and it appeared to her that both were her sons.'° 


If any definite date can be assigned, it is possibly this day of 
the Vyasa-piija in (June) 1509, that Visvambhar accepted the leader- 
ship of the group, which later came to be called Gaudiya-vaisnavas 
or Caitanya-sampraddya.'! Only Advait had not yet formally joined. 


From this day, the scene of the samkirtana shifted to Srivas’s 
courtyard which has become famous in the history of Caitanya-sect 
as Srivdser-amgan. One day when Visvambhar was emotionally 
surcharged, he ordered Srivas’s younger brother, Ram, to go and 
bring Advait. As soon as Advait saw Ram, he understood the 
latter’s mission, and was very happy when he found that he was 
right. Still he feigned disbelief and said: ‘Ram, your brother 
Srivas of course knows the best, but tell me which scripture says 
that an incarnation will appear in Navadvipa.’ Ram replied: ‘Ad- 
vait, your long prayers have now been answered. He has indeed 
appeared in Navadvipa to scatter bhakti. Come with me, you and 
your wife, with all the ingredients necessary to worship him. This 
is the Master’s order. Nityananda, who is the Master himself in 
another body, has also arrived. Nityananda is your soul-mate, it 
is possible that we shall have the luck to see you all together.’ 
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Advait was overwhelmed with emotion, as was his whole family. 
Still he said: ‘Ram, I shall come with you. But I shall acknowledge 
him as my Master and the Lord of my heart, if he places his feet 


on my head.’ 


Advait proceeded with his wife and all the ingredients of 
worship, like scent, garland, dhiipa, clothes, camphor, fhilk, curd, 
cream and betel-leaves. But on his way he warned Ram that he 
should announce that Advait had refused to come. 


Visvambhar went to Srivas’s house where the devotees gathered. 
Suddenly ?he exclaimed: ‘Advait is coming’. Then he added: ‘Ad- 
vait wants to see my magnificence’. Immediately Nityananda held 
an open parasol over his head (sign of royalty), Gadadhar brought 
the betel-leaves, and others began to perform various services. In 
the meantime Ram entered, but before he said anything, Visvam- 
bhar said: ‘Advait is in the house of Nandan Acarya, and has sent 
you to test me. Go and bring him here.’? So Ram went there, 
and Advait proceeded with his wife chanting religious verses. 
When he approached Visvambhar he recited a long verse praising 
him. Visvambhar said: ‘I was lying in the milky-ocean. Your 
prayers and loud cries induced me to come down on earth to remove 
human misery. All the devotees you see here have taken birth due 
to you.’ Advait said: ‘Today all my wishes are fulfilled. I feel 
that the purpose of my birth is fulfilled. Your appearance is not 
due to my power, but to your kindness. Who but you can redeem 
humanity?’ Visvambhar then asked Advait to worship him, and 
as the old man gladly performed the rituals of worship, Visvam- 
bhar placed his feet on his head. Loud exclamations of joy burst 
out from all present, as Advait’s secret desire was fulfilled. 


Visvambhar asked Advait to ask for a boon, but Advait had no 
desire left. But when Visvambhar repeatedly demanded that Ad- 
vait should receive something, the latter said: ‘Grant me this that, 
you will distribute bhakti irrespective of sex, caste or education. 
Let even the untouchable candala dance with joy with your name 
on his lips.’ Visvambhar gladly consented. 


Gradually his principal followers began to join Visvambhar. 
Samkirtana was performed every night either in Srivas’s house or in 
Candragekhar’s. Another change had now came over Visvambhar; 
formerly he addressed a vaigtava as ‘master’ (prabhu) and fell at his 
feet. Now, he would say: ‘This is my slave’ and place his feet on 
the vaignava’s chest. He used to declare: ‘In the Kali-age I am the 
Narayana; I am the son of Devaki, lord of the universe,’ 
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One day he ordered: ‘Sing my coronation song (abhigeka-gita).’ 
As the devotees began to sing, he nodded his head in approval, so 
they decided to perform his coronation ceremony. They brought 
water from the Ganges and all the necessary ingredients, Nitya- 
nanda shouted ‘Jaya jaya (victory)’, and poured Ganges water 
over him, while Advait, Srivas and others chanted the Purusa- 
silketa. Then Mukunda and others began to sing auspicious songs 
of felicity, and they exclaimed their heartfelt emotions of joy. Then 
he sat on the Vigsnu-khatta, and Nityananda held the open umbrella 
over his head, while others fanned him with chowrie. The rest per- 
formed the ritual of worship in prescribed manner (sodas-opacdra), 
and at last they dipped tulasi leaves in sandal-wood paste and placed 
the leaves on his feet, chanting the Gopala-mantra of ten syllables. 


When the ceremony was nearly over, Visvambhar sent for the 
poor vegetable-seller, Sridhar, and when the latter arrived offered 
him asta-siddhi, (eight kinds of yogic powers). Sridhar refused 
and instead of miraculous powers begged to be allowed to remain 
as the slave at his Master’s feet. 


Detailed description of this ceremony and the names of persons 
present are available,“ and there is no reason to doubt that the 
incident actually happened. Thus the worship which began on 
the Vyasa-piija day took its final shape now, and Visvambhar was 
acclaimed by his select group of followers as the living incarnation 
of Visnu or Krsna. He was now barely twenty-four years old, 
and many of the men, if not most of them, were much older, and 
all of them were highly educated and trained scholars. They must 
have realized what they were doing; but not only then, but for the 
rest of their lives they did not waver from their faith, and one of 
the fundamental tenets of the faith they preached was that Visvam- 
bhar was the incarnation of Krsna. Of the many miracles which 
Visvambhar performed in his life, this is the most miraculous, the 
burning faith which he induced in his followers that he was an in- 


carnation of God. 


1, Samktrtana or kirtana is an emotional and unritualistic mode of musical worship. 
Ripa Gosvamin defines kritana in his Bhakti-rasGmrta-sindhu (I. 1. 48) as, 
nama-liligunddingm uccatr bhésd tu kirtanam (kirtana is loud chanting of 
name, lild (lit. sport, here) ‘anecdotes’ and qualities (of the Lord). 

2, Advaitacarya’s permanent home was at Santipur, about twelve miles south-east 
of Navadvipa, where he was now living. He also had a house at Navadvipa, 
where Visvarup and child Nima: used to visit him. 

8. Samadhi is usually rendered as trance. But the varsnava authors always use 
the term mfirchd, the Bnglish equivalent of which is ‘faint’. But here ‘trance’ 
is more suitable. There may be some reasons for the vatsnava authors’ avoiding 
the use of the word samddhi. 

4. ‘Again and again I bow to Krsna, the Govinda, the Brahmanyadeva, the saviour 
of the cow, brahmanas and the world.’ 
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Accoiding to some accounts, Advait was senior to Caitanya by 50 years, while 
according to anothtr by 42 years We do not think that the difference of age 
could be so great, because Advait survived Caitanya Secondly, Advait’s eldest 
son was only five years old when Caitanya had become a monk As Advait 
had several sons, 1t would mean that he was begetting children till he was 
above seventy This may not be impossible, but we prefer to believe that 
Advait was much younger than he 1s generally supposed to be But there 1s 
no doubt that he was considerably older than Caitanya 

‘Dressed poorly in a lom cloth, Sri-Krgna-Caitanya ornamented the sannyis- 
asranma (the stage of sannyasins), he dipped into the ocean of love the extremely 
uncontrolled strong and most mighty atheistic-monists, men blinded by wealth, 
the had yogis, the dullards, confirmed drunkards sinners, candalas, yavanas 
(Muslims), fools and housewives, by (showe1ing) bliss (on them), he placed 
them in Vaikuntha Only by torrents of love he cleansed the minds of all, and 
destroyed the evil in their nature What more shall we say He induced 
feminine mode of delicacy and grace in males Sri-Gadaahaiapandita infatuat- 
ed (by perceiving) the emotional Janeing of Sri-Krsna-Caltanya (enjoyed) 
mentally the vision (of (Krsni) not to speah of the vaisnavas the monists, 
and (even) the men of affairs danced imbued with the feeling of the milk- 
maids’ Narahaii Sarkhur Thakur Sn-Krsna-bhajanamrtam, quoted in MC p 53 
For similai inctdcnts in Rama-Kisna’s hic see LP, I, Gurubhava, Puria pp 192- 
94, II, Gurubhara, Uttar, pp 269-74 

For the biographies of Nityananda and othe: devotees see below Chapter XXI 
According to the Gaudiya-vaisnatas Nityananda was Sumkarsuana that 1s Bala- 
haley incarnate hence the implements of Balarama, namely, plough and the 
pestle 

To this may be due the cutious mistake by Sir R G Bhandarkar (op cit p 
118) that Caitanya and Nityananda were brotheis 

A similar mincident in Rama-Krsnas hfe took place practically at the cnd of his 
lfe LP Thakure: Divyrabhav O Narendranath, pp 332-34 Rama-Krsna was 
wolshipped by his devotees on the occasion of Kali-puja but did not manzfest 
anv supernatural form But some time latc1 when Rama-Krsna’s end drew 
near, Vivehanamla was one day sitting by his side and thinking ‘He has many 
timcs declared himself as the incarnation of God, 1f he can now declare “I am 
God’, then I can believe Rama-Krgna was in great physical pam, yet he 
opened his eyes and said Even now knowledge has not dawned on you’ I 
am telling you the truth, the real truth that, Rama ani Krsna are now in this 
body as Rama-Krsna but not from the point of view of your vejanta’ (Swami 
Gambhirananda Sr-Rama-Krsna Bhaktamalhka, Vol 1, p 38) As for Caitanya 
it should be remembered that he displayed supernatural powers mostly dur- 
ing this period Within some months he became a sannyasin and then would 
be annoyed even if someone compared him to the Deity, though on a few 
occasions he 1evealed his miraculous powcr even as a sannyasin 

Actually he said ‘Nadha 1s coming’ for whenever he was undcr an emotional 
stress he addiessed Advait as ‘Nadha Modern scholars have offeicd various 
explanations for this peculiar meaningless word 

During this abhiseka cetemony, Caitanya 1s said to have displayed mystic 
power by eating an enormous quantity of food, and relating little known ine- 
dents 1n the hfe of his followers This 1s the only instance when he displayed 
the latter power Rama-Krsna and Vivekananda showed this power very rarely. 
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ADI-LILA vi 
Pasanda-dalan 


It seems that after the abhiseka ceremony, Visvambhar became 
comparatively normal, or at least had long spells of normal state. 
For, we find him occasionally sitting with Visnupriya and accept- 
ing pan (betel leaves) from her hands. This pleased Saci, and 
Vrndavan-das says that, Visvambhar sat with Visnupriya to please 
his mother. Visnupriya enjoys even now the respect due to the 
Master’s consort, and it is probably she who first started the practise 
of the worship of Caitanya’s image, even during his lifetime. The 
main Caitanya temple at Navadvipa is still controlled by the des- 
cendants of Visnupriya’s family. 


Visvambhar now decided to preach his doctrine in public, who 
had always been denied access to his samktrtana. For this purpose, 
he selected Nityananda and Hari-das! and told them to go to every 
house and preach there that only Krsna is to be worshipped. So 
they went out and performed their duty very gladly. Many were 
converted, but there was considerable opposition also. Some people 
thought that Nityananda and Hari-das were mad, while others, who 
had been refused admission to the samkirtana, threatened to assault 
them. However, Nityananda and Hari-das laughed and went on 
with their mission. 


One day Nityananda proposed and Hari-das agreed to redeem 
Jagai and Madhai,? for Visvambhar’s order was to redeem the sin- 
ners. Even allowing for the exaggerated descriptions of their cri- 
minal nature, there is no doubt they were drunkards, and what is 
called, ‘thoroughly bad lot’. They were brihmanas by caste, but 
seems to have broken all the caste-rules. Nityananda and Hari-das 
knew of Jagai and Madhai’s reputation, still one day they approach- 
ed the two brothers, and began to sing of Krsna.’ But the two 
drunkards were exasperated by the presence of the monks and 
their chants and rushed at them. Nityananda and Hari-das took 
to their heels, and as they fled away began to accuse each other 
humourously, for getting involved in a perilous venture. Thus the 
fun ended for that day. 
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One day somewhat late at night, Nityananda was going to 
Viévambhar’s house, and his way lay across either the house of 
Jagai and Madhii or their haunt, that is, a liquor shop. ‘Who goes 
there’, shouted the brothers. ‘I am going to the house of my Mas- 
ter,’ Nityananda said. ‘What is your name?’ they demanded. ‘My 
name is avadhita (sannyasin), replied Nityananda, who had never 
given up his idea of reforming these two. Madhai was goaded by 
the word avadhita and struck Nityananda on his head with a heavy 
object. Nityananda began to utter the name of Govinda, and Ma- 
dhai was about to hit again when Jagai stopped him saying: “You 
are very cruel. What do you gain by assaulting a monk.’ 


News of the incident soon reached Visvambhar, who rushed to 
the scene with his followers. The sight of Nityananda’s blood al- 
most maddened him. But before he could do anything drastic, 
Nityananda prevented him saying: ‘When Madhai struck at me, Jagai 
came to my rescue. I am not in the least unhappy. I beg you for 
their redemption.’ 


Visvambhar was very pleased to hear of Jagai’s succour to 
Nityananda, embraced him, and said: ‘May you have prema-bhakti 
(love and devotion),’ and Jagai unable to tolerate the onrushing 
emotion fainted away. Then Visvambhar said: ‘Jagai, arise and 
look at me. I am really giving you prema-bhakti.’ Jagai got up 
and instead of Visvambhar saw the four-armed Visnu, holding 
conch, discus, club and the lotus in his four hands. He again fell 
in a swoon; Visvambhar placed his foot on Jagai’s breast, and he 
regained his senses. Then he fell at Visvambhar’s feet and began 


to cry. 


By this time there was a complete transformation in Madhii. 
Nityananda perceived this and interceded with Visvambhar on 
Madhai’s behalf; Madhai also began to plead for himself. So Vis- 
vambhar asked Madhai to seek Nityadnanda’s forgiveness. This was 
immediately granted; Nityananda blessed Madhai saying: ‘If I 
possess any merit, let Madhai enjoy its result.’ 


Visvambhar said: ‘If you have really pardoned Madhai, then 
embrace him.’ Nityananda gladly embraced his assailant, 


Jagai and Madhai now fell at Visvambhar’s feet and began to 
cry piteously. So the vaignavas brought them to Viésvambhar's 
house, and there Jagai and Madhai surprised all by reciting a long 
verse in praise of Visvambhar, Nityananda and their associates, 
Everyone agreed that the drunkards must have. received special 
powers from Visvambhar. Visvambhar corrected them: Jagéi and 
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Madhai were no longer drunkards, they were his servitors, and he 
had accepted their sins as his own. 

Then there was samkirtana. After the samkirtana was over, 
Vigvambhar suggested that they should go to the Ganges for a bath. 
So all went to the Ganges and once in water Visvambhar became 
his old self, throwing water at everybody. Soon all of them joined 
the game and even the old Advait began to play like a child. 


Jagai and Madhai were reformed overnight and became model 
vaigsnavas. As Madhai was extremely eager to do something to ex- 
piate his sins, Vigsvambhar told him to construct a bathing ghat on 
the Ganges. Madhai, thereafter lived on the banks of the Ganges 
the strict life of a celibate, and people every day saw the old sinner 
working joyfully with a spade in his hand, constructing the gha 
all by himself. When it was completed, it was known as Madhai’s 
ghat. 

This incident had its effect on Navadvipa. People began to say 
that Nimai Pandit was not an ordinary man, since he was able to re- 
form scoundrels like Jagai and Madhai. 


The samkirtana went on with added fervour, and Visvambhar 
showed himself as an incarnation to his devotees several times. 
But one day a strange depression possessed him.* He felt that he 
did not possess preman (love for God). ‘What is the use of a body 
without preman’ he said and, as impetuous as ever, jumped into 
the Ganges to commit suicide. Nityananda and Hari-das imme- 
diately dived in the river and dragged him out. They argued with 
him, and then he suddenly decided to conceal himself in Nandan 
Acarya’s house, and forbade Nityananda and Hari-das to disclose 
his hideout. Next morning, Visvambhar, sent Nandan ‘Acarya to 
fetch Srivas. Srivas came and represented that all the vaisnavas 
had been adequately punished by his disappearance, and Advait 
was fasting (evidently out of remorse). So Visvambhar went to 
Advait’s house, and found him in a comatose stage. ‘Arise, Acarya, 
see, I am Visvambhar’, he said, but the old man kept quiet out of 
shame. So Visvambhar again requested him to get up and this 
time Advait fully repented for what he had done or said, and beg- 
ged for ddsya-bhiva, (attitude of a slave towards his master.) 
Vigsvambhar assured him by citing an example which indicated that 
Advait was indeed his slave. This pleased the old man and he 
was again his former self. 


One day Visvambhar suggested that instead of the samkirtana, 
they should stage the Krgna-lilaé. Buddhimanta Khan was ordered 
to secure the dress and other outfits, which he gladly supplied. 
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Then in the evening the drama was staged either in Candrasekhar’s 
house or in Srivas’s. Saci and Visnupriya were among the select 
audience, which consisted of the families of the vaisnavas. 


The vaisnavas acted in different roles, but the centre of attrac- 
tion was Visvambhar. He first appeared as Rukmini,, and having 
played his part to perfection, changed his dress and appeared as 
Adya-Sakti, and danced under the experienced emotional fervour 
of Jagat janani (mother of the world). Not only the audience but 
the actors too were overwhelmed, and they began to recite verses 
in praise of the Mother, and sucked Visvambhar’s breast.’ For 
seven days after the drama an unearthly light shone in Candra- 


sekhar’s house. 


Advait was still unhappy. Visvambhar was treating him with 
marked respect, due to a man of his age. Advait wanted to be 
treated as a servitor, not as an elderly scholar. So he hit on a 
stratagem and spread the news that he had turned a monist. The 
news reached Visvambhar, and accompanied with Nityananda, he 
proceeded to Advait’s house at Santipur. By the time he reached 
Advait’s house he was completely aroused, and shouted at the old 
man: ‘Do you say that jnana (knowledge) is superior to bhakti (de- 
votion)’. So saying, he dragged Advait from his seat, threw him 
on the ground, and hegan to thrash him properly. Advait’s wife 
interceded on her husband’s behalf, but deaf to her pleadings, Vis- 
vambhar went on shouting at Advait: ‘I was lying in the milky- 
ocean when your cries woke me, and I came down to preach bhakti. 
If you want to bypass bhakti why did you drag me in this world.’ 
And Visvam-bhar declared again and again that he indeed was 
Krsna. As Visvambhar began to display his majestic power, Advait 
began to dance in joy and said: ‘Now you have appcared in your 
true form. Iam not Durvasas whose remnants of food you once ate. 
I am not Bhrgu whose foot-print you displayed on your chest.6 I 
am Advait your true slave. You have punished me, now give me 
shelter under the shadow of your feet’. Advait placed his head 
at Visvambhar’s feet, but now the latter had recovered himself and 
took Advait on his lap. And then a great emotional wave over- 
powered all of them; Visvambhar, Nityananda, Advait, his wife 
and the whole family began to weep. But Visvambhar felt asham- 
ed and promised Advait: ‘Anyone who takes refuge in you will get 
my benediction even if he commits hundred crimes against me’. 


The fame of Vigsvambhar’s samk'rtana gradually spread through 
Navadvipa, and now people were anxious to participate. But 
strict privacy was maintained as before, so they began to come to 
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Visvambhar with various presents to offer him.’ To them Visvam- 
bhar said: ‘May all of you have Krsna-bhakti. This is the mahi- 


mantra: 
Hare Krsna Hare Krsna Krsna Krsna Hare Hare 
Hare Rama Hare Rama Rama Rama Hare Hare. 


This is the mantra for meditation. But you should form small 
groups of five or ten men, clap your hands and sing in the form 


of a kirtana: 

Haraye namah Krsna-Yadavaya namah 

Gopila Govinda Rama Sri-Madhusidana 
Even the husband, wife and the chidren can sit together and per- 
form this kirtana.’ 

After this began the nagara-samkirtana in which Visvambhar 
used to lead a large number of people singing the mahé-mantra 
round the city (nagara), while they played various instruments. 

These innovations were Visvambar’s main contribution to the 
religious life of this country. Everybody irrespective of caste or 
qualification could join in a common performance of a simple reli- 
gious rite. Its impact on the mass can be easily imagined. 

But old prejudices die hard One day the poor Sridhar began 
to sing Hari-naima in public and then began to dance. Soon he was 
joined by a large number of people, who began to denounce, not 
vaisnavism, but the prominence which lowly men like Sridhar had 
come to enjoy. Still the enthusiasm of the citizens for Krsna-néma 


began to increase. 

One day the Kazi (Muslim judge) while going along heard the 
sound of musical instruments which used to be played by the 
Hindus during a religious ceremony. He took immediate steps, 
beat some people, broke the drums and created such a terror that 
men ran away. 

From that day the Kazi and his men began to patrol Navadvipa, 
and people no longer thought of reciting Hari-n@éma in public. Some- 
one suggested that one should mentally recite the name of Hari, 
as the present state of affairs was due to ignoring the Vedic in- 
junction (that a mantra should be recited mentally like the Gadyatr?). 
The transgression of caste regulations also called for criticism, and 
it was the general opinion that ‘proud Nimai Pandit was riding 
for a fall’ and the Kazi would teach him a lesson. 

Vigsvambhar flew into a terrific rage, when the news of the 
stoppage of public samkirtana by the Kazi reached him. He ordered 
Nityananda to promulgate the news that, that very evening they 
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would sing kirtana m a procession round Navad vipa. He also de- 
nounced the Kazi and threatened to destroy his house. 

The news of Nimai Pandit’s resolve spread like a ‘wild fire 
throughout the city. They were particularly attracted that he 
would himself dance with the party. So everyone prepared for 
a torch light procession. According to Vigsvambhar’s direction, the 
procession was divided into four-groups: the first let by Advait, 
second by Hari-das, third by Srivas while Visvambhar and Nitya- 
nanda brought up the rear. 

Though the figures given by Vrndavan-das is an obvious exag- 
geration, excusable in a poet, we may well imagine that, on that 
memorable evening a considerable part of the male population 
of Navadvipa followed the lead of her most distinguished 
son. And there he towered over the crowd; in that illuminated 
procession all eyes turned on his unusually tall and well-built 
figure; and his curly locks of hair, decked with flower, flowing 
loosely over his fair and broad shoulders marked him out even from 
a distance. Ladies came out on the terrace to see him, and as he 
came near shouted; ‘Hari, Hari’. 

Gradually the tempo of the procession began to rise and soon 
they were gripped by a mass hypnosis, bordering on hysteria and 
began to abuse the Kazi lustily. And Visvambhar began to sing: 


tuya carane mana ligahun re 

Saramga-dhara! 

tuya carane mana lagahun re! 
In this evening’s procession, the presiding deity was still Krsna, 
but not the young flute player of Vrndavana; this evening Visvam- 
bhar invoked the aid of Krsna, the mighty ksatriya warrior, the 
wielder of the terrible Saérmnga bow. Visvambhar danced; but it 
was almost a war dance. As Vrndavan-das writes: 


Siva Siva nice Visvambhara 
ati sumamgalam Siva Siv-occéranam"™ 


By the time the procession reached the Kazi’s house the mob was in 
a violent frenzy. They invaded the house of the Kazi, who had 
fled in terror, and the infuriated people destroyed everything 
within reach. Then Visvambhar ordered them to set fire to the 
Kazi’s house, but now several people interceded and he stopped 
the carnage.” 

Then Visvambhar’s rage abated and he sent a few gentlemen 
(bkavya-lok) to call the Kazi. The Kazi returned in some trepi- 
dation and respectfully bowed his head from @ distance. But 
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Viévambhar called him and made him sit by his side, and said 
humorously: ‘I came to meet you as your guest; how is it that you 
hide yourself?’ The Kazi replied: ‘You came in an angry mood, so 
I kept away. Now your temper has cooled and I come to meet 
you. I am lucky indeed that you are my guest. I used to address 
your grand-father Nilambar Chakravarti as uncle; so in a way you 
are my nephew (sister’s son). Maternal uncles certainly tolerate 
the excesses committed by their nephews, and the nephews do 
not mind any offence committed by their uncles.’ 


These pleasantries were followed by a long discussion between 
Visvambhar and the Kazi, at the end of which the latter agreed not 
to interfere in the performance of samkirtana. He seems to have 
kept his promise." On his way home from the Kazi’s house, 
Visvambhar stopped at Sridhar’s house, and accepted drinking water 
from the poor man’s broken metal cup. 


So Vigvambhar gained his object. He had induced the people 
of Navadvipa to perform samkirtana, and now he rendered them 
free from fear of oppression. His work in Navadvipa was 
over, and soon he was to leave the city of his birth. 

The chastisement of the Kazi practically ends what is known as 
the Navadvipa-lila, the part of Visvambhar’s life upon which Gau- 
diya-vaignavas usually meditate. While recounting these incidents 
Vrndavan-das remarks that the Master’s lila is eternal and still 
goes on in an unmanifested (aprakata) form, which can be per- 
ceived by the fortunate few. But not only his lila the old city of 
Navadvipa where he performed it has now become aprakafa; it 
went down under the Ganges long ago when she shifted her course. 


1. Hari-das was a Muslim by birth. He had joined Visvambhar some time after 
the arrival of Nityananda and was present during the abhiseka ceremony. It 
should be noted that Hari-das had been converted long before he met Visvam- 
bhar. For Hari-das’s biography see below Chapter XXI. 

2. Jagai is either derived from Jagadisa or Jagannatha and Madhai from Madhava. 
This shows that a personal name is no indication of a man’s faith 

3. They used to chant: 

bolo Krgna, bhaja Krsna, laha Krsna-nim 

Krsna maté, Krsna pita, Krsna, dhana prin 

toma sabha lagiya Krsner avatar 

hena Krena bhaja sab chara andcar. 
‘Utter the name of Krsna, worship Krsna, take the name of Krsna; Krsna is 
mother, Krgna is father, Krsna is wealth and life. For you Krgna was born 
as an incarnation; worship Krsna, and give up all unworthy activities’. 

4, Possibly Advait had done something or had passed certain remarks. But the 
meaning of verse (in CBh. II. xvii) is obscure. Possibly Visvambhar was 
moving about in great state, and Advait had criticized his flamboyant manner. 

3. Sucking the breast of a male by grown up males is unnatural and possibly 
repulsive, But Rakhal (later Svami Brahmananda) used to suck Rama-Krgna’s 
breast. (Kathdmrta, V. iv. 2, p. 37. LP, Il, Thakurer Divyabhav O Narendra- 
nath, p. 58). At this time Rakhal was married and about twenty years old, 

but with Rama-Krgna he behaved like a child. As for dancing, see Sarada- 
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nanda’s description of Rama-Krgna’s dancing at the age of about 49 and his 
assumption of the role of child Krsna at that age. (LP, II Gurubhav, Uitar, 
pp. 288-90.). For a considerable period Rama-Krgna not only dressed like 
women but lived among the women of Mathur's family. At that time he had 
adopted the feminine peculiarities so well, that one day even Mathur failed to 
recognize him. This was on of Rama-Krsna’s sddhana. (LP, I, Sédhak-bhav, 
pp. 288-296. See Saradananda’s explanation ibid, p. 296). 

‘The references are to the Puranic accounts of Krsna’s famous decds. 

See Appendix A to this chapter. 


. Visvambhar never allowed the public to join the samkirtana Which was per- 


Tormed at night in his house or in the housc of Srivas or CandrasSekhar. Several 
incidents are related about the people who wanted to force an entry or witness 
it stealthily. 

This 1s Caitanya’s famous mantra of 32 syllables and most popular in Bengal 
and Orissa even now. So far as we are aware, this is the only mantra which 
has been uttered in public, and can be recited openly 

‘My mind is at thy feet; oh’ holder of Sarmga (bow), my mind is at thy feet.’ 
‘Visvambhar danced with the name of Siva (on his lips), it is very auspicious 
to pronounce “Siva Siva’’.’ But ‘Siva dance’ invariably indicates ‘tandava’ that 
is, the frantic dance of Siva and his votaries. 

Here Vrndavan-das’s description of this incident ends CBh. II, xxii. What 
follows is from the CC, I xvii. 

See Appendix B to this chapter. 
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AN INCIDENT INVOLVING ADVAITACARYA 


B. B. Majumdar (MC, p. 198) has dismissed this incident as 
unhistorical because it is not corroborated by any other contem- 
porary writer. According to him, Murari’s account of Caitanya’s 
activities at Navadvipa is most authoritative. We do not want to 
argue this point with so great an authority on Caitanya’s biogra- 
phical literature, but it seems to us that this incident is in keeping 
with Caitanya’s mood of this period. He wanted to kill Jagai and 
Madhai, attempted to commit suicide, and as we shall presently 
see raided the Kazi’s house at the head of a mob. Actually, at 
no stage of his life, Caitanya was averse to inflicting corporal punish- 
ment, if the situation demanded it. Even as a sannyasin he slapped 
his servant at Mathura and in South India applied physical force 
to remove his servant from the clutches of some miscreants. His 
conduct was quite proper on both the occasions, but what we want 
to emphasize is that, if provoked he was capable of lashing out in 
disregard of consequences. At the time when the incident in Ad- 
vait’s house occurred he was under great emotional strain, parti- 
cularly because on his way to Santipur, he and Nityananda had 
accepted the hospitality of a sannydsin, who turned out to be a 
very disreputable character, a drunkard who lived with a woman. 
It may be noted that Krsna-das Kaviraj has referred to this inci- 
dent though as usual very briefly, (CC. I, xvii, 62-64) for, Krsna-das 
Kaviraj does not give details of the incidents described fully in the 
C Bh., which we have followed here. We may cite here a similar 
incident from Rama-Krsna’s life, when he slapped Rani Rasmani, 
his employer and old enough to be his mother. (LP. I Gurubhdav, 
Piirva, pp 169-70. Kathamrta, Il. i, 1, pp. 3-4.) Ram-krsna ex- 
plained (ibid) that it was a temporary phase when he could not 
control his temper, and slapped an old man called Jaya Mukherjee 
and Rani Rasmani for being unmindful during prayer 


Appendix B 
PUNISHMENT OF THE KAZI 


Modern scholars have differed in their opinion of the importance 
of the incidents involving the Kazi. While B. B. Majumdar (MC 
pp. 213-14) practically denies it of any significance, Girija-Sarmkar 
Ray Chowdhury (op. cit, pp. 174-186) sees great political significance 
in this incident. We have here given an abridged version of the 
C.Bh. and CC. 


There is no doubt that Caitanya clashed with the Kazi, but 
the degree of its intensity is disputed by modern scholars. Their 
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suspicion is aroused by the different accounts given in the C. Dh. 
and CC as we have already noted. (See above footnote 12). We 
have mentioned, that for the Adi-lila@, the CC expects its readers 
to read the C.Bh., and only in a few exceptional cases gives some 
additional details, after offering due apologies to Vrndavan-das, 


as in the present instance. 


There is nothing inherently improbable in the aecount given 
in the CC. On the contrary, unless Caitanya had arrived at some 
understanding with the Kazi, retribution would have certainly 
followed. All the details given in the CC (which we have omitted) 
may not be true, but the fault probably lies less with the author 


than with his informants. 


Next, the question may be asked: why did Vrndavan-das give 
an incomplete account, since he most probably heard it from Nitya- 
nanda who took part in the incident. (This question may have also 
occurred to Kaviraj Gosvamin when he was writing the CC.). In 
answer we would point out the discrepancies in the accounts of 
Rama-Krsna pointed out above. Even in the example given in 
Appendix A, Rama-Ksrna describing his state told Sri-Ma that he 
had slapped Rasmani and Jaya Mukherji, while to Saéradananda 


he seems to have mentioned only Rasmani. 
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CHAPTER XIV 
ADI-LILA vii 
Nimdai-sannyds 


In the previous chapters (XI-XIII), we have traced the history 
of Visvambhar after his return from Gaya. The total period 
covered in these three chapters consists of little more than one year. 
This memorable year can be divided into four periods: (1) period 
during which he continued his work as a teacher; (2) during which 
he humbly sought the companionship of the vaignavas and begged 
for their blessings (3) from Vyasapija to abhiseka ceremony when 
his complete ascendancy over the vaisnavas at Navadvipa was esta- 
blished; (4) during which neo-vaisnava faith was preached publicly 
and all opposition in Navadvipa was overcome including that of the 
Kazi. Now we come to the last period of his stay at Navadvipa. 


About the duration of these periods, we have no idea, except 
that the first period lasted for about four months. It is possible, 
however, that the second and the third periods coalesced to certain 
extent. Visvambhar returned from Gaya in early January 1509, so 
he must have given up his teaching early in May 1509. Vyasa- 
mitji was held on the full-moon night of Asadha, which usually 
falls in the middle of June; thus within a month of giving up his 
teaching, ViSvambhar gained recognition as the leader. The date 
of abhiseka is not known. Hence it is not possible to say anything 
about the duration of the other two periods. However, we may 
assume that the various incidents related above occupied ten to 
eleven months, so that Visvambhar probably stayed at Navadvipa 
hardly two months after the incident with the Kazi. 


The last period of Visvambhar’s stay at Navadvipa was not 
devoid of incidents. But these consisted mostly of manifestation 
of supernatural powers, such as appearance in the forms of various 
incarnations to satisfy his devotees. Indeed, according to his bio- 
graphers, during the whole year he manifested this power, what- 
ever one may think of such statements. But some time after the inci- 
dent with the Kazi, Visvambhar decided to change totally his mode 
of life. 


One day he was sitting possessed by the emotion (bhava) of the 
gopis (milk-maids of Vyndaévana) and in an ecstatic mood began 
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to repeat the word ‘gopi’ with devotional fervour. A student came 
to see him and finding him thus, suggested that he should repeat 
the name of Krsna. for repetition of the word gopi could gain him 
no merit. Disturbed in his devotional mood, Visvambhar, who was 
in a state of semi-trance, flared up and grasping a stick rushed 
at the student who luckily was able to make good his escape. 
Vigvambhar’s followers calmed him but the student went and com- 
plained to his friends. This enraged the student community (gana), 
or at least a large number of them, who swore to settle accounts 
with ‘Nimai’, should he again attempt to assault a brahmana. In 
the meantime they made propaganda of this notorious incident. 


VisSvambhar came to learn of it, and this set him thinking. 
Actually he had been disinclined to return home from Gaya, and 
this latest incident reinforced him in his earlier resolution to leave 
home and become a sannydsin. He reasoned that his mission in 
life could not be accomplished from home; people would not res- 
pect him unless he became a monk.' About this time a monk called 
KeSav Bharati came to Navadvipa, and he agreed to initiate Visvam- 
bhar into monastic life. 


One day sitting with some followers, Visvambhar said: ‘A man 
ate a piece of pippal to cure cough, but the malady became even 
more acute’, and he began to laugh heartily. Only Nityananda 
understood the significance of this riddle; probably his face betrayed 
him for Visvambhar took him aside and said: ‘I came to deliver 
the world from sin and damnation, but now I find that I am he- 
coming the cause of binding men even more securely to the shackles 
of mundane existence. As soon as the students thought of hitting 
me back, they forged an endless chain for themselves. Tomorrow, 
I shall shave my head, throw away my sacred thread, become a 
sunnyasin, and beg at the doors of those who wanted to beat me. 
They themselves will fall at my feet; thus only I can redeem them. 
A sannyasin is universally respected; no one beats a sannydsin. Let 
me see who beats me as from tomorrow I beg from door to door 
as a sannyasin. I have decided to give up the life of a house- 
holder; please have no regrets, but tell me the proper procedure 
of becoming a sannyasin. If you want the deliverance of the world, 
do not prevent me; do not be sorry; you know why I was born.’ 


With a heavy heart, Nityananda agreed, for, as he expressed it, 
Visvambhar could not be deflected from the course he had set upon 
for himself. But he began to cry, thinking of Saci. Visvambhar 
then went to Mukunda’s house and appraised them of his decision. 
Mukunda begged him to stay on with them and tontinue the sar- 
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kirtana, but Visvambhar was firm in his determination. He then 
went to Gadadhar with the same news; Gadadhar protested point- 
ing out that it was unnecessary to become a monk since there were 
so many householder vaignavas. But neither Gadadhar, nor the 
other vaignavas, to whom Visvambhar communicated his decision, 
could influence him. He consoled them by saying that he would 
never leave his devotees.” 


Then Visvambhar went home and informed his mother. Her 
loud lamentations deeply affected him and his voice got choked 
with emotion. For long he did not reply. Then he said: ‘You 
were my mother in all my previous incarnations. When you were 
Prsni, I was born as your son; then you were successively born as 
Aditi, Devahiti, KauSalya, and Devaki, and I was born as your 
son, Vamana, Kapila, Ramacandra and Krsna. I promise you I 
shall be born as your son in two more births. So please do not 
grieve for me.’ 


This possibly had some effect on Saci and Visvambhar too spent 
a few more days in Navadvipa performing samkirtana. Then he 
fixed the Uttarayana-samkraman day (Saturday, 29 Magha, 1431 
Saka era) for his initiation into monastic life.’ On Tuesday he 
informed Nityananda, that next day he would go to Katwa and be 
initiated by Kesav Bharati. This news was to be divulged to five 
persons only, namely, Saci, Gadadhar, Brahmananda, Candra:- 
sekharacarya and Mukunda. 


The morning of Wednesday was spent in samkirtana with the 
vaigsnavas. Then he had his usual midday meal. In the evening 
he went to the Ganges and bowing to the river sat on her banks 
for a while. Then he returned home, and spent the rest of the 
evening in pleasant talks with his followers, none of whom sus- 
pected that this was to be the last night. His devotees had brought 
him garlands; these he distributed among them and bade them to 
be always in rapport with Krsna. As he was asking them to go 
home, Sridhar, the vegetable seller, came with a gourd. Since 
he was leaving very early in the morning, Vigsvambhar asked his 
mother to cook it, for a present from Sridhar, he felt, should not be 
even indirectly refused. At this time some one brought a little 
milk; Visvambhar laughed at the coincidence, and asked his mother 
to cook the gourd with the milk. 


Thus he spent up to the second watch of the night: then with 
his permission all the vaisnavas took leave, and Visvambhar lay 
down with Hari-d’s and Gadadhar in the same room. Saci spent 
the whole night weeping. When four davdas of night were left 


8 157 


CAITANYA: HIS LIFE AND DOCTRINE 

Vigvambhar got up and collected the necessary articles; Gadadhar 
and Hari-das wanted to accompany him, but he prevented them from 
doing so. Ultimately Nityananda, Candrasekhar and Mukunda 
accompanied him to Katwa. 

Then came the saddest part of leave taking; Saci was sitting 
at the door. Vigvambhar took her hands in his and said: ‘Mother, 
you have brought me up; you have educated me. You always 
looked after my comfort; not for a moment have you thought of 
yours. What you have done for me, I shall not be able to repay 
even in a million births; for ever I shall remain indebted to you. 
Mother, it is all God’s will; no one has the power to be really 
independent; it is He who brings us together and then separates 
us; who can fathom His will. It would matter little if I left today, 
or ten days later. All responsibility for you, in this life and in 
the life to come, is mine and mine alone.’ Then he embraced 
Saci and repeated: ‘All responsibility for you is mine and mine 
alone.”4 

Both of them wept silently for some time, then taking the 
dust from his mother’s feet, Visvambhar circumambulated her, and 
set out for Katwa, while his mother sat there dumb with pain, 
gazing at the receding figure of her only child. And thus the 
vaisnavas found her sitting there, when they came to pay their 
respects to the Master in the morning after bathing in the Ganges: 
Srivas first pointed out: ‘Why is ai (mother) sitting there at the 
entrance door,’ he said. For long she could not speak, only tears 
flowed from her eyes. Then she spoke very briefly and figuratively 
of what had happened. Soon the news spread throughout Navad- 
vipa and the city was enveloped in wails of loud lamentations.* 


In the meantime, Visvambhar and his companions crossed the 
Ganges and arrived at Katwa, a village twenty-four miles west 
of Navadvipa. There Visvambar fell at the feet of Kesav Bharati 
and begged to be initiated in order that he could be a real slave 
of Krsna. Many people, men and women, gathered there, and 
looked wonderingly at the handsome young man who was about 
to forsake all worldly pleasures. 


Visvambhar was in a state of ecstasy, and looking at him 
KeSav Bharati said: ‘I perceive in you divine powers, you are the 
jagad-guru (world-preceptor), none is qualified to be your guru. 
Still in order to maintain the traditional conventions you want 
me to be your guru.’ The night was spent in conversation. 


By Saturday morning, at Visvambhar’s bidding, Candragekhar 
had collected all the articles necessary for initiation. A barber came 
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and tonsured Visvambhar; then the ceremonial bath in the Ganges 
over, he came and sat near KeSav Bharati and repeated to the latter a 
mantra which he had heard in a dream. Kesav Bharati gladly 
initiated him with that mantra. 


Then Visvambhar put on the red robes® of a sannydsin, and 
Kesav Bharati named him Sri-Krsna-Caitanya (he who awakens 
Sri-Krsna in the hearts of all). 


1. Here people means braéhmanas; for Visvambhar being a bréhmana commanded 
respect from all non-brdmanas by virtue of his birth. And the commotion 
against him was due to the fact that the student whom he had threatened to 
assault was a brahmana. 

2. While consoling his devotees Visvambhar prom:sed that he would take two 
more births. The Bhairavi Brahmani used to quote these verses from C.Bh. 
(not to be found in the edition we are using) to prove her contention that, 
Rama-Krsna was an incarnation of Caitanya. LP, I, Sadhak-bhév, p. 176. 
Rama-Krgsna has also made similar prophecies, see Swam: Gambhuirananda: 
Sri Ma Sdrada Devi (Bengali) (1962), pp. 584-587. Sri Ma Sarada Devi used 
to say that she was born with Rama-Krsna 1n all his incarnations. 

3. For this date see MC p. 9. According to Sri Radha Govinda Nath it was a 
Saturday, CC. Introduction volume p. 415. It would be about 23 January, 1510. 

4. Visvambhar was apparently referring to the fact that a sannyisin cannot offer 
oblations to his relatives. He was the only son, therefore Saci would be de- 

rived from receiving her son’s oblations after her death. This to an orthodox 
brahmave woman like Saci was a major calamity. Possibly, Visvambhar had 
in mind the example of Samkara, who offered oblations to his dead mother. 
But the occasion did not arise, as he predeceased his mother. 

5. Of all episodes in Caitanya’s life, this seems to be most popular in modern 
Bengal, and many poems and even dramas have been written on this theme. 
We have based our account on the C.Bh. and the CC, where Visnupriya is not 
even mentioned. Locan and Jayananda have given elaborate description of 
Vasvambhar’s farewell from his wife; but they are so unrealistically real, that, 
even Girija-Samkar Roy Chowdhury (op. cit. p. 207), after quoting copiously 
from both has to dismiss Locan’s account as unhistorical. We would say the 
same about Jayananda’s account. _ 

6. Caitanya’s robes are always described as aruna-varna; though ochre colour is 
usual. For another explanation of ‘Caitanya’, see below Chapter XXII. 
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MADHYA-LILA i 
Journey to Puri! 


The initiation ceremony over, Caitanya left for Wrndavana 
reciting a verse from the Bh.P. (XI. xxiii. 58) ‘I, too, shall cross 
the terrible and dark ocean of the world by serving the iotus feet 
of Mukunda, the supreme lord, as did the sages of yore.’ 


For three days and nights, without food or rest, Caitanya 
roamed in high ecstacy 1n search for his beloved Krsna. But he was 
still in Radha (Burdwan District). At last Nityananda was obliged 
to feign that the way to Vrndavana was in the opposite direction 
and managed to bring him near Santipur, and when Caitanya 
asked to see the Yamuna, Nityananda pointed out the Ganges. 
Caitanya was aglow with happiness, but just then Advait appeared, 
previously warned by Candrasekhar whom Nityadnanda had sent 
in advance Though his dream was shattered, Advait managed to 
lead Caitanya to his house and to accept his lavish hospitality. 
In the evening they began to sing: 


ki kahiba re sakhi! (ajuka) ananda ora 
ciradine Madhava mandire mora. 


Advait, Nityananda and Hari-das danced with others, Caitanya 
looked on. He was in an attitude of frustration, as he had not yet 
gained union with Krsna, and this separation made his passionate 
love torment him more fiercely. Then Mukunda began to sing: 
‘Dear friend' mine is only woe, boundless misery surrounds me. 
Love for Krsna (like wnto poison) consumes my body and soul. 
My heart burns day and night, I find no peace, Oh that I could fly 
where Krsna is.’ 

Caitanya now began to dance and he danced for three hours. 
till Nityananda forced him to take rest. 


In the morning, Candrasekhar brought Saci, and a vast crowd 
of followers gathered from Navadvipa. Saci was distracted to see 
his shaven head: she wiped his body, kissed his mouth, and sat 
gazing intently at him; tears filled her eyes. She said: ‘Niméai, 
my dailing, be not cruel to me as Visvartip was, whom I never 
saw after he turned hermit. If you too do so, it will kill me.’ 
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Caitanya, overcome with emotion, replied: ‘Mother, this body is 
your gift, it is not mine. You gave me birth, you nursed me, 
Even in ten million births I shall be unable to pay my debt to you. 
True I have become a sannydsin, but I shall never ignore you. 
I shall live wherever you bid me; I shall act as you command.’ 
So saying Caitanya bowed to his mother, and she embraced him. 


The days were passed in rejoicing at the reunion. After a 
few days Caitanya called his followers and told them that it was 
improper for a monk to live with his kindreds in his birth-place; 
hence a proper place for his residence had to be selected. So Advait 
and others went to consult Saci and she said: ‘I would have been 
happy if he stayed here; but it would hurt me if he were blamed 
for doing so. Let him then live at Nilacala (Puri), which is, as it 
were, next door to Navadvipa. People are continuously passing 
between the two places, and I shall always get his news.* You 
all also may go there from time to time, anc he too may come here 
for the Ganges-bath. My feelings do not count; I am happy if 
only Nimai is happy.’ 

The Master was happy at his mother’s selection of his future 
residence. He called together his followers and addressed them: 
‘My friends, grant me this prayer, all of you, that you may ever 
in your homes sing Krsna’s_ samkirtana,—Krsna’s name, Krsna’s 
deeds and worship Krsna. Now give me leave to go to Nilacala. 
I shall visit you from time to time.’ They pointed out that Bengal 
and Orissa were at war, hence the journey to Puri might be danger- 
ous; but Caitanya assured them that he would proceed with due 


care. 

Hari-das was old; he fell at the Master’s feet; how could he see 
the Master again? Caitanya promised him, that, he would pray to 
Jagannatha to take Hari-das to Puri. 


Then Advait begged him to stay there for a few more days. 
He agreed and there was loud rejoicing. Daily did Advaitacarya 
hold the grand celebration—the sweet discourse on Krsna; during 
the day and at night also there was the samkirtana. Joyfully did 
Saci cook, and merrily did the Master dine with his followers. 


Then at the end of ten days, Caitanya told them: ‘Go you 
all to your homes; there sing Krsna’s samkirtana. We shall meet 
again, either here or at Puri.’ Consoling his mother, he bowed 
reverently at her feet, circumambulated her, and then set off with 
Nityananda, Jagadainanda, Damodar, and Mukunda. Cry of anguish 
‘rose from every throat, but the Master quickened his pace. Advait 
followed him for some distance weeping; then Caitanya turned 
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back and said with folded hands: ‘You should comfort my mother 
and look after the congregation; if you too give way to grief, all 


will be lost.’ 
After embracing, he turned Advait back and resumed his 


journey. 

2 a 
Caitanya first ascertained whether his companions had taken 
any articles with them; when he found that they were completely 
destitute, he was happy. They halted at the village Atisar from 
where they reached Chatrabhog,’ where he worshipped the Siva- 
livzga, which always remained under watcr. Here they were enter- 
tained by the head of the local administration, Ram-chandra Khan, 
who warned them that war was still going on with Orissa, hence the 
crossing over the river-border was beset with danger from free- 
booters. However, Ram-chandra arranged for their safe crossing.® 


Setting his foot on the soils of Odra-country (Orissa) the Mas- 
ter and his companions paid their homage by bowing to the land. 


They again set on their journey and in a few days came to 
Remuna.? From Remuna they went to Jajpur and then to Cuttack, 
where they visited the famous temple of Saksi-Gopal, who had been 
brought from Vidyanagara (on the Godavari, not to be confused 
with Vijayanagara) by the victorious king Purusottama of Orissa. 
From Cuttack they went to Bhuvanesvar. There they bathed in 
the Vindu-sarovara, and then proceeded to the Limgaraja temple 
where Caitanya danced in honour of Siva. After a night’s halt at 
Bhuvanesvar, they proceeded again; here Caitanya bathed in the 
Bhargi’ river and giving his staff (danda) to Nityananda, he went to 
the Kapoteévara (Siva) temple to worship. For some unaccountable 
reason, Nityananda broke the staff into three pieces and threw them 
into the river. 

As Caitanya came out of the temple, he found that the tall spire 
of the Jagannatha temple was visible? In great joy he began to 
laugh, weep, dance, and roar, ‘and made a thousand leagues of these 
six miles’, On reaching Athara-nala,'!° Caitanya recovered his sen- 
ses a little, and asked for his staff. He was annoyed, when he 
heard its fate, and as a punishment forbade his companions to enter 
Puri with him. Mukunda then suggested that the Master should 
proceed alone and they follow him. 


3 


Thus it was that, when Caitanya arrived at Puri, he was all 
alone; a young mendicant without any possession, not even a staff. 
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Straight away he made for the temple of Jagannatha, and at last 
reaching his destination, rushed to embrace the image, the Ddru- 
Brahma. Before he could do so, he fell down in a trance, and as 
the guards advanced to throw him out, Vasudeva Sarvabhauma stop- 
ped them. It was indeed a piece of luck that Sarvabhauma was 
there; as he gazed at the beaming face of the handsome young 
monk, an upsurge of love overpowered him. Sarvabhauma waited 
for long; the hour of bhoga!! arrived, yet the monk did not come 
to his senses. In alarm Sarvabhauma held a fine piece of cotton at 
the monk’s nose; it stirred and Sarvabhauma was relieved, and re- 
minded himself: “This is the sdttvika form of the passion for Krsna. 
It is called sudipta-sattvika (radiant pure), and is displayed only 
by a devotee who has attained nitya-siddhi (perpetual realization). 
This ecstasy is possible only in one who has attained the stage of 
highest bliss. It is surprising to see these manifestations in a 


human body.’ 


When Nityananda and others arrived at the temple’s main en.- 
trance gate, they heard that a monk had fainted in the temple, and 
Sarvabhauma had him carried to his house; they realized that it 
was indeed the Master. Now luckily for them, Sarvabhauma’s 
brother-in-law, Gopinath, by chance arrived there. He knew Mu- 
kunda and they embraced each other. Mukunda introduced his 
companions to Gopinath and explained the situation to him. Gopi- 
nath gladly conducted them to Sarvabhauma’s residence. 


There the Master and his companions were reunited to the 
great relief of the latter. Sarvabhauma bowed to Nityananda and 
saluted the others in proper mode. Then he sent them all in charge 
of his son Candresvar to the temple. 


In the third quarter of the day, Caitanya awoke with the name 
of ‘Hari’ on his lips. Then at Sarvabhauma’s entreaty, he took his 
bath in the sea, and sat with his followers to a meal of maha-pra- 
sida,!2 

After the meal was over, Caitanya took some rest. When he 
came out in the afternoon, Gopinath told Sarvabhauma of Cai- 
tanya’s family. Sarvabhauma was very glad, for his father was a 
class-mate of Nilambar Cakravarti, Caitanya’s maternal grand- 
father, and he had great respect for Caitanya’s father. Delighted 
to hear of Caitanya’s family Sarvabhauma offered him unconditional 
service because the latter not only came from a good family but 
besides was a monk. Caitanya was embarrassed, and pointed out 
that, while Sarvabhauma was a great vedintin, he was but a young 
monk, and, it was more befitting, that he should study under Sar- 
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vabhauma. He also thanked Sarvabhauma for saving him in the 
temple, and promised that henceforth he would not enter the shrine 
but gaze at the deities from the Garuda pillar." It was also de- 
cided that Gopinath should always accompany the Master to the 
temple. His residence was fixed at Sarvabhauma’s maternal aunt’s 


house. 
Next morning, after the visit to the temple was over,!4 they 
returned to Sarvabhauma’s residence. Then Saérvabhauma asked 
the name of Caitanya’s sampradaya and when Gopinath told him, 
he regretted the Master’s selection of the Bharati order, though he 
praised the selection of the name." 


Sarvabhauma now suggested that he would teach Caitanya the 
philosophy of Advaita-vedanta, and after the latter became a good 
monist, he could join a higher order. This led to a dispute between 
Gopinath on one side and Sarvabhauma and his disciples on the 
other, which soon turned into a philosophical dispute about the res- 
pective merits of perceptual cognition and inference as means of 
God realization. Gopinath asserted that Caitanya was an incarna- 
tion, which Sarvabhauma refuted on the authority of the scriptures. 
Gopinath on his side quoted from the Bh. P. (X. viii. 13 and XI. 
v. 32) and the Mahdbhérata.'© At last Gopinath was exasperated 
and exclaimed: ‘Sarvabhauma, it is useless to waste words on you; 
they will bear no more fruits than seeds sown on a barren soil. You 
will be convinced only when His grace descends on you. I do not 
blame your disciples, who are arguing with me; they are under the 
illusion of maya, As the Bhagavata puts it: “I bow to the omni- 
potent supreme God, whose power of illusion raises endless contro- 
versies among logicians fond of dispute, and keep their soul ever 
wrapt in delusion.” Again as Krsna told Uddhava: “What the sages 
have said are all true (but from their points of view). They were 
enmeshed in my maya, hence it was possible for them to say any- 
thing.”’ (Bh. P. VI, iv. 31; XI, xxii. 4). 


The relation between Sarvabhauma and Gopinath allowed 
them great liberty of speech,!” but they were good friends. So at 
Sarvabhauma’s request, Gopinath went to invite Caitanya. There 
he began to criticize Sarvabhauma’s attitude, but Caitanya said, 
‘Please, do not say so. Sarvabhauma has really favoured me; he 
wants me to live the life of monk properly, and looks on me with 
paternal affection. What is wrong with it?’ 


The next day Sarvabhauma began to teach Caitanya the 
vedanta.'® With tender reverence he told his pupil: ‘It is a san- 
nydsin’s duty to listen to the Veddanta-(siitra). You should listen 
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to me carefully.’ Caitanya replied: ‘This indeed is a great favour. 
Whatever you tell me is my duty.’ 


For seven days Caitanya listened in absolute silence. On the 
eighth day, Sarvabhauma asked him: ‘For seven days have you heard 
me in unbroken silence. I know not whether you follow me or not.’ 
Caitanya frankly admitted that, he did not at all understand Sarva- 
bhauma’s interpretation, but was listening, because he had been 
told that it was a monk’s duty to do so. Sarvabhauma was slight- 
ly upset, and retorted: ‘A man, who realizes that he has failed to 
understand, asks for the lesson to be explained again. But you 
have kept absolutely silent. I cannot understand you.’ Caitanya 
replied: ‘I can understand very clearly the meaning (and the 
implications) of the aphorisms, but your commentary puzzles me. 
A commentary should elucidate the text, whereas your exposition 
obscures its meaning. You do not expound the plain meaning of 
the aphorisms, but cover them up with your fanciful interpreta- 
tion. In these aphorisms Vyasa has plainly given the main tenets 
of the Upanisads. But you discard the primary meaning of the 
text and attribute secondary meaning to it; thus you give up the 
abhidhaé-vrtti, and explain it with the help of laksand.9 Sruti 
(Vedas) is the chief among proofs; and the primary meaning of the 
Sruti texts can alone carry conviction. 


‘Conch-shell and cow-dung are but the bone and ordure of 
animals; and yet they are taken as ultra-pure because the Sruti says 
so. The truth of the Vedas is self-evident; (therefore) whatever 
is declared (in the Vedas) is truth; but this self-evident nature of 
the Vedas is lost if it is explained with the help of laksanéd. The 
sense of Vydsa’s aphorisms is as clear as day light; but you are 
clouding it with your highly subjective (and speculative) interpre- 
tation. The Vedas and the Puranas tell us how to discern Brah- 
man; He is attributed with all aisvarya and is Svayam-Bhagavan,” 
and yet you describe him as formless? The Srutis which speak of 
him as undifferentiated exclude his material form, only to establish 
his transcendental form.?! 


‘From Brahman the universe originates; it lives in Brahman 
and is merged in Brahman after dissolution. He is (related to the 
world) in three attributive cases, ablative, instrumental and loca- 
tive. These three attributes particularize Brahman as ‘qualified’. 
When He desired to be many, he looked at his prékrta (material) 
powers. The material mind and eye did not exist at that time; 
therefore the eyes and mind of Brahman are non-material. Brah- 
man means Perfect Supreme Lord (pirta-svayath-bhagavdn), and 
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according to the scriptures svayarn-bhagavan means Krsna. The 
meaning of the Vedas is too deep for human understanding, but the 
Puranas make their sense clear. As has been said in the Bhagavata. 
(X. xiv. 32) “Blessed, blessed indeed are Nanda and the cowherds 
of Vraja, whose friend is the beatific, perfect, (and) eternal Brah- 


man.” 

‘Sruti denies to Brahman material hands and feet, and yet it 
says that He moves swiftly and receives everything. Therefore 
the Srutis say that Brahman is qualified; but if the primary mean- 
ing is discarded and it is interpreted only by laksand, then the Sru- 
tis can be interpreted to mean that Brahman is absolutely unquali- 
fied. How do you call Him formless who has the six aitévaryas.”' 
It is in the nature of Brahman to have three powers, how can you 
then conclude that he is powerless. As has been said in the Vignu- 
ourana (VI. vii. 61): ‘Visnu’s energy is called supreme; that of 
ksetrajfiia (conscious embodied spirit) is ulterior; that which is de- 
rived from ignorance or action is a third (kind of power).’ Again 
the same Purana (I. xii. 69) says: ‘The hlddint, sandhini and the 
samvit (Saktis) are all located in you (Visnu); (these powers can 
lead to) bliss or suffering or a mixture (of bliss or suffering) but 
they cannot affect you who are free from all reals (guna)’. 


‘In his essential nature Iévara is the plentitude of sat, (exis- 
tence) cit (knowledge) and @nanda (bliss), (and) his essential power 
takes three forms in these three aspects; thus the power (Sakti) of 
ananda attribute is hldadini, of sat is sandhini, and of cit is samvit, 
which is admitted to be jfiana (knowledge). Cit-sakti is antaramga 
(essentially proximate), jiva-sakti (Sakti of individual soul) is tatas- 
tha (lit. on the shore, that is between cit-Sakti and mdayd-sakti), 
while maya-sakti is external to Him;”4 but all the three Saktis serve 
Him through love and devotion. 


‘The Lord’s six aisvaryas are the manifestation of the final trans- 
formation of His cit-Sakti, and yet you have the presumption to deny 
such a power? The difference between ISvara and jiva (individual 
soul) is that He is the lord of mayé, while the latter is controlled by 
maya, and yet you affirm that jiva and Iévara are identical! As the 
Gita says: “My Prakrti is of eightfold composition; earth, water, fire 
ether, mind, intellect and ego. You must understand that behind 
this, and distinct from it, is That which is the principle of conscious- 
ness in all beings, and the source of life in all. It sustains the uni- 
verse.”5 The Illustrious Form of févara is (made) of sat, cit, and 
gnanda, and yet you assert that It is a product of the transformation 
of the sativa real (guta). He who denies (or denounces) the Tlus- 
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trious Form is an atheist; such a man, who will be punished by 
Yama, is not only an untouchable, but should not even be looked 
upon. The Buddhist atheists deny the supremacy of the Vedas; 
those atheists who pay lip service to the Vedas are even worse than 
the Buddhists. Vyasa composed his aphorisms for the salvation of 
man; but perdition is certain if one listens to the interpretation of 
his aphorisms by the ma@yd-vadins (monists). 


‘Vyasa has admitted the doctrine of transformation (parindma- 
vada); by His inconceivable power (acintya-sakti), He transforms 
Himself as the phenomenal world (but yet remains unaffected by 
it). The (Syadmantaka) jewel produced gold everyday without 
undergoing any change (in its essential nature); so does Isvara 
produce the phenomenal world without undergoing any modifica- 
tion whatsoever. Objecting to that aphorism as Vyasa’s error. 
vivarta-vada has been fancifully promulgated.*° Creation is not 
false, it is transitory. Pranava is the mahda-vakya,27 and is 
the image” of Isvara; from the prarava have evolved the Vedas and 
the world. (The words) tat tvam asi represent partial truth, but 
in disregard of the prarnava you call them the maha-vakya.’? 


Thus did the Master find a hundred faults with the fanciful inter- 
pretation (of the monists). Sarvabhauma tricd to uphold his posi- 
tion by using such logical devices as vitandd, chala and nigraha etc.*° 
But the Master demolished them and ecstablished his own view, 
which was that, the Vedas establish three propositions, namely, 
Bhagavan is the object of substantiation, bhakti (devotion) is the 
duty (abhidheya) of man, and love is the need (prayojana);?! all 
the rest? are mere conjectures. He said ‘Thus in the self-valid pro- 
positions of the Vedas he (Samkara) has introduced the laksand.*3 
The Acarya (Samkara) is not to be blamed; he was ordered by God, 
therefore he produced atheistic scriptures by his fanciful interpre- 
tations. As has been said in the Padma-puraivta (Uttar, LXII. 31): 
“OQ Siva, do thou by your fanciful scriptures drive the men away 
from me, and hide me also, so that the creation may become more 
and more diverse.” It is also said in the same Puradrva (XXV 1): 
(“Siva said,) ‘O Devi, miyi-vdda (monism) is a false doctrine and 
is called Buddhism in disguise. I myself promulgated it in the 
shape of a brdhmana (Samkara) during the Kali age.”’ 


Sarvabhauma was awed into silence; then addressing him the 
Master continued: ‘Devotion to God is the chief object in life. Even 
the freed souls devote themselves to the worship of the Lord, such 
is the marvel of His infinite qualities. As the Bhagavata says 
(Bh.P, I. vii. 10): “Hari possesses such attractive qualities, that 
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even sages who are free from all worldly desires feel for him 


unreasoning devotion.” 

Sarvabhauma now asked Caitanya to elucidate the meaning 
of this verse; but the latter prevailed upon Sarvabhauma to explain 
its meaning. Sarvabhauma explained the verse in nine different 
manners, and then Caitanya smiled at him and said: ‘Sarvabhauma, 
you are as learned as Brhaspati, and none is his equal in expounding 
the scriptures. You have given scholastic explanations, but this 
verse is capable of yielding other meanings too.’ Then Caitanya 
ignoring the nine interpretations given by Sarvabhauma gave 
eighteen different explanations of this verse. 


First he determined the meaning of each word in the verse; 
then he gave 18 different explanation in connection with dtmaérama,*5 
laying emphasis on each of the eleven words (of the verse) in 
succession. He established that, the Lord, His powers and His 
attributes are great but are incomprehensible and, unutterable. It 
is these which captivate the heart of the realized devotees, over- 
shadowing all other goals and spiritual practices, as is proved by 
the lives of Suka, Sanaka and other sages. 


Thus did Caitanya explain the verse in various ways, which 
filled his awestruck listener with the belief that this young monk 
was none other than Krsna Himself. ‘Alas’, thought Sarvabhauma, 
‘he indeed is Krsna incarnate, but I, in my ignorance, have griev- 
ously sinned by displaying to him my pride.’ With profound self- 
abasement he sought refuge with the Master, who graciously ap- 
peared to him first, as the four-armed Visnu, and then as Krsna 
playing on the flute. At this vision Sarvabhauma fell prostrate 
on the ground like a log of wood; then he rose and began to pray 
with folded hands. 

The Master’s grace now bestowed on Saérvabhauma the know- 
ledge of all the tattvas (categories), and he began to describe the 
glory of the Name, prema-daina*‘ et cetera, and in a moment he com- 
posed a hundred verses. Hearing Sarvabhauma, Caitanya was 
pleased and embraced him; and Saérvabhauma fainted in an ecstasy 
of joy. Weeping, with his limbs stiffened, horripilating, a violently 
agitated and perspiring Saérvabhauma fell at the Master’s feet and 


began to sing, dance and cry. The sight delighted Gopinath and ° 


Caitanya’s companions, who seem to have witnessed the incident. 
Caitanya then comforted Sarvabhauma, who praised the Master's 
wonderful powers which had converted a hardened logician like him. 


‘Next day Caitanya went to the Jagannatha temple very early, | 


and received from the priests some prasdda (food Offering to God) 
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with which he hastened to Sarvabhauma’s house, and woke him 
up. S&érvabhauma gratefully received some prasdda which the 
Master gave him, and, without performing the obligatory morning 
rites, ate it. This was in conformity with the injunctions of the 
Padma-purdna (a vaigsnava text) and so Caitanya was very happy. 
He embraced Saérvabhauma and they danced in joy. 


Sarvabhauma now totally shed his scholarly pride. Hence- 
forth he knew nothing except the Master’s feet and expounded no 
scripture except that of bhakti. One day he asked Caitanya the 
chief means of cultivating faith, and the latter told him to chant 
Hari’s name: ) 

Harer-nima Harer-nima Harer-ném=aiva kevalam 

kalau n—asty—eva n=dsty—eva n—dsty=eva gatir anyatha.7’ 

Caitanya explained the full implications of this verse. 


Later in the day, Sarvabhauma sent with Jagadananda and 
Damodar sumptuous prasad from Jagannatha temple and the fol- 
lowing two verses addressed to Caitanya: 

vairdgya-vidyda-nija-bhakti-yoga- 
Siksartham ekah purusah puranah 
Sri-Krgna-Caitanya-Sarira-dhari 
krpimbudhir yas tam aham prapadye 
kalan nastam bhakti-yogam nijam yah 
praduskartum Krsna-Caitanya-nama 
dvirbhitas tasya padaravinde 

gidham gddham liyatati citta-bhrigah* 


Jagadananda took the precaution of copying the two verses on the 
wall, before handing the palm-leaf (on which the verse was written) 
to Caitanya. He read it once and tore it up. 


But Saérvabhauma was completely changed. One day he re- 
cited a verse from the Bh.P. (X. xiv. 8) where the last line con- 
tains the word mukti (liberation), but which he read as bhakti 
(devotion). For this great monist no longer hankered for libera- 
tion; he was now concerned solely with bhakti. When Caitanya 
pointed out his mistake, Saérvabhauma replied that he was no 
longer capable of uttering that word (mukti). 

At this a delighted Caitanya clasped Sarvabhauma firmly to 
his bosom. 

For the people of Puri, Sarvabhauma’s conversion was a miracle; 
true vaignava spirit was firmly rooted in the heart of a confirmed 
monist like the great Vasudeva Sarvabhauma, and this too after a 
few days’ contact with Caitanya. The young monk must be the 
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Darling of Vraja, they thought. Then did Kasi Misra and others, 
the great men of Puri, come to pay their respectful homage to 
the Master. 


m GN “-- 


oo o3 1 


10. 


11 
12 


13 


14, 


15 


16. 
17. 


18 
19 


20 


21. 
22. 


23 
24 


ve 


26 


. Santipur is about twelve miles south-east of Navadvipa. 
. ‘My fnend! how to describe my boundless bliss to-day. At long last Madhava 


. Puri, which is an abbreviated form of Jagannathapuri, is a modern name. In 


former days it was known as Nilacala or Sri-ksetra. 
Or 


(Krgna) has come to my house.’ 


. Caitanya had at first decided to go to Vrndavana, which in those days was a 


forlorn village; 1ts glory was restored much later by Caitanya and his followers. 
Hence Saci did not favour Vrndavana 


. Chatrabhog is in 24 Parganas District, W Bengal 
. From the other side of the river began the territory of King Prataparudra of 


Orissa. 


. Remuna is six miles north-west of Baleswar in Orissa. 


Modern Bhargovi river, 6 miles north of Puri. 

Sir Jadunath Sarkar (Chaitanya's Life And Teachings, p. 57 f.n.) suggests, 
that the place was evidently Jagannath Vallabh six miles north of Puri, from 
where the spire of the Jgannatha temple can be seen. 

Athdéra-naéla, which means eighteen water courses, 1s a bridge of 18 arches; a 
famous example of Orissan architecture, 1t is about 2 miles north of Puri. 

At this time food 1s offered to the deities and the temple is closed to the public. 
Food-offerings to Jagannatha Many people in Puri subsisted on this mahé- 
prasdda till recently; it 1s wholesome. delicious and inexpensive. 

The priests still pomt out Caitanya’s fingerprints on the pillar. 

Caitanya visited the Jagannatha temple very carly in the morning every day 
of his stay at Puri. 

Samkara had established ten orders, namely, Tirtha, Asrama, Vana, Aranya, 
Giri, Parvata, Sagara, Puri, Bharati and Sarasvati. It is said that for some 
reason, Samkara got angry with some of his disciples, and took away the staff 
of some of them and broke the staff into two cqual halves of some others. Those 
whose staffs were broken (e g¢. Giri, etc.) are known as the low orders, while 
those whose staffs were broken into two (e g. Bharati) are known as the 
medium-orders' as Caitanya’s preceptor KeSav was a Bharati, he too was a 
Bharati. hence he belonged to the medium order. 

Mahabharata XIII. cxl, 92 The first line of quotation given in the CC agrees 
with the Mbh, but the second line is entirely different 

Goninath had married Sarvabhauma’s sister. This gave him license to argue 
with Sarvabhauma and even to reproach him though the latter was a far better 
scholar. None else would possibly have dared to speak to Sarvabhauma in this 
manner It is evident from the CC, that Gopinath had heard of Caitanya 
before his arrival at Puri. 

Which text Sarvabhauma was teaching: is not mentioned, but it is almost certain 
that he was explaining the Br.S. 

Abhidha or mukhya-vrtti is ‘primary meaning’. Laksanaéd has been defined by 
Mammata as follows: ‘When the primary meaning is precluded (by incompati- 
bility). another meaning, in affinity therewith. comes to be implied—either on 
the bas's of usage or for a special nurpose.—this nrocess of imposed implication 
is called ‘Indication’. Laksana’; Kavuaprakasa, 11.9. Tr. bv Sir Ganganath Jha. 
Aigvarya means ‘majesty’ or ‘magnificence’: here it stands for ‘sakti’, power: 
stayam Bhaaavan. means ‘God himsclf’?, but here evidently it means Krsna, 
see Bh P. I. iii. 28 

Here a similar verse from Kavi-karnapura’s Caitan ya-candrodaya has been in- 
terposed bv Krsna-das Kaviraj, to emphasize Caitanya’s doctrine. 

See ahove f.n. 20. 

Six aisraryas are: Complete power of domination: pe: fect strength, perfect fame, 
possession of all wealth: omniscience and perfect sense of renunciation. 

All sakt: belongs to God. but he is not qualified by més, that is unaffectcd. 
ist as a snake is not affected bv its own poison, 

Tr. hy Swami Prabhavananda and C. Isherwood. 

Virarta-rada is Samkara’s famous doctrine, an? means ‘doctrine of ilusory 
transformation’ as opposed to parinéma-vaéda which holds that the transforma- 


tion is real, 
(i 
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. I take refuge with Sri-Caltanya, the ocean of mercy; the incarnation of the 


MADHYA-LILA I 


. Pranava means the mystic syllable avin; according to Sarnkara, mahé-vakya is 


tat tvam asi etc. (that thou art) see above p. 42. Here Caitanya puts forward 
his own idea. 


. The word used is igvarer-mirti: mirt. usually means image, but according to 


Panini (murtau ghanah II. iii. 77) it may mean a congealed or coagulated trans- 
formation, 


. See above foot-note 27. 
. Vitanda means a dispute in which attempts are made to discover the faults in 


the opponent’s thesis without any attempt to offer any alternative thesis; chala 
means a rejoinder in which the statement of the opponent is wilfully misrepre- 
sented; ntgraha means to make such statements as are not understood by the 
opponent even though thrice repeated. As we have suggested (above p. 131) 
Caitanya was probably quite adept in these forms of debate. 


. Without need or necessity there cannot be any desire from which only an action 


can begin. 


. That is adumbrated by Samkara. 
. See above foot-note 19. 
. This verse is from Sita’s reply to Saunaka’s question as to why did Suka the 


great sage, who was free from all bondage read the Bh P. 

The verse from the Bh P. translated above describes the sages as a&tmérama, 
which we have translated as ‘free from all worldly desires’. Actually this word 
is very difficult to translate and means: ‘one who plays with himself.’ See Gita 
III, 17. Prabhavananda and Isherwood has translated 1t as one who ‘has found 
delight and satisfaction and peace in the Atman.’ 

Preman, according to the Gaudiya-vaisnavas, is one of the supreme objects of 
attainment, prema-dana means ‘to give prema as gift to somebody’, which is 
a great act of grace. 

‘Hari’s name, Hari’s name, Hari’s name; there is no other means of salvation 
in the Kali age, no other, indeed none.’ 


One Primeval Man, now embodied (born) to preach other-worldliness and de- 
votion to himself (Krsna). My (fickle) mind (like) a bee (hops from flower 
to flower): may it settle forever on the lotus-like feet of Krsna-Caitanya, who 
has appeared to revitalize his (Krsna’s) own bhakti-yoga, which 1n course of 


ages had withered away.’ 
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CHAPTER XV 
Appendix 
CONVERSION OF VASUDEVA SARVABHAUMA 


The conversion of Vasudeva Sarvabhauma is an important event 
in the history of Gaudiya-vaisnavism. Sarvabhauma’s scholarship 
had won him recognition in Bengal, Mithila and Orissa. In Orissa 
he enjoyed royal patronage and his son Janeévar became a high 
officer in the Orissa army and got the title or rank of Vahinipati 
Mahapatra. It is not difficult to imagine the effect which Sarva- 
bhauma’s conversion by an unknown young monk must have pro- 


duced in Orissa. 


We have given full translation of the debate between Sarva- 
bhauma and Caitanya as given in the CC (II. vi. 114-189). It is now 
necessary to discuss the historicity of this passage which has been 
doubted by some modern scholars. 


Firstly, as usual, different biographies give different accounts. 
This has been fully discussed by B. B. Majumdar (MC. pp. 344-54) 
who thinks that Krsna-das Kaviraj has been wise not to follow 
Vrndavan-das. Sri Radha Govinda Nath in his notes (CC. II. part 
1 pp. 199-202) has tried to reconcile, or at least to account for, 
the difference between the C.Bh. and the CC. and his arguments 
seem to be quite plausible. Majumdar has shown Krsna-das Kavi- 
raj’s indebtedness to Kavi-karnapira, but the fact is that, the latter 
made a hideous mistake in making Sarvabhauma speak like an 
ardent vaisnava even at his first meeting with Caitanya (Caitanya- 
candrodaya). For, to make a man who had just written a com- 
mentary on the Advaita-makaranda to say: ‘kevala nirvisesatve 
Siinya-vad-Gvasarah prasajyeta’ (Act. VI) is taking too great a 
liberty even making all allowances to a creative dramatist. It is 
not difficult to see the reason which prompted Krsna-das not to 
mention Kavi-karnapiira as one of his authorities, though he has 
quoted from the latter; Kavi-karnapira apparently was not con- 
sidered a reliable authority,—a good poet, but a careless chronicler. 


Now, for the date of Sarvabhauma’s conversion, several scho- | 
lars believe that the meeting took place much later (about 1512) 


on the following grounds: 

(a) When Sarvabhauma commented on the Advaita-maka- 
randa he must have been a monist; therefore at that time he 
could not have been converted by Caitanya. 

(b) Sa&rvVabhauma dedicated his commentary to Prataparudra,' 
and in his dedication mentions that Pratéparudra has defeated 
Krsnadevaraya, the Emperor of Vijayanagara. 
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(c) D. C. Bhattacharya held that Krsnadevaraya ascended 
the throne in 1510, so Prataparudra could not have defeated him 
before, say the middle of the year; arguing from this, Bhattacharya 
concluded that Sarvabhauma’s conversion could not have taken 
place before 1512. 


(d) Caitanya arrived at Puri in the beginning of 1510, and 
according to the CC converted Sarvabhauma within 10 days. There- 
fore, Bhattacharya says that the CC’s account must be wrong. 


Now, there is a flaw in Bhattacharya’s main assumption. Krsna- 
devaraya was crowned king in all probability on Agust 8, 1509. 
(R. C. Majumdar, Ed. The History And Culture of the Indian People, 
Vol. VI, The Delhi Sultanate, p. 309). Therefore, there was time 
enough for Prataparudra to inflict a defeat on Krsnadevaraya’s 
army before Caitanya’s arrival at Puri; and there is no evidence 
which forbids us to assume that Sarvabhauma had completed the 
commentary by the time he heard of the King’s fresh victory and 
dedicated the work in advance of his return to Puri, which in any 
case ‘was imminent, to thwart the Muslim invasion from Bengal. 


Hence we think that Krsna-das Kaviraj and other biographers 
are correct as to the time of conversion. 


Krsna-das’s description of the debate between Caitanya and 
Sarvabhauma seems to us to be based on a genuine historical tradi- 
tion for the following reasons: 


(1) Krsna-dias’s statement is that, for seven days while SSrva- 
bhauma lectured on Advaita-vedanta, Caitanya listened with ab- 
solute silence; this seems to us to be an authentic description. 


Sarvabhauma was born in a family of advaita scholars. His 
father, Narahari Visarada has been called vedanta-vidyd-maya. 
Sarvabhauma did even better; he was not only an advaita scholar, 
but is famous as the man who introduced navya-nyaya (neo-logic) in 
Bengal. When such a mature and accomplished scholar begins to 
interpret the first four aphorisms of the Br.S., then it is quite pos- 
sible that he will be intelligible to none but the most erudite. By 
this time Samkara’s doctrine had become extremely complicated 
due to the various interpretations by his followers, and criticisms 
by his opponents. Sarvabhauma was quite capable of interpreting 
Sarnkara independently, and in doing so, refute the arguments not 
only of dualists but of other monists as well. Hence Caitanya’s 
silence was natural. 


Then Caitanya began to speak, and we have to consider whether 
the Gosvémins of Vrndavana were speaking through him as has 
been sometimes alleged. So we have to consider whether Caitanya’s 
pipe ina involved any abstruse metaphysical discussion; we do 
not think so. 


Caitanya’s statement shows that he knew the contemporary 
basic vaigscava arguments against monism. It is evidént that he 
knew of Sarhkara’s interpretation of tat tvam asi, but Sarhkara’s 
commentary was very widely read in those days, as has been 
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admitted by Jiva-Gosvamin himself in the TS (27). The concep- 
tion of three saktis of Brahman, which forms the basis of Gaudiya- 
vaisnavism, was admittedly derived from the VP, and it would 
be stupid to argue that Caitanya had not read the VP, the Bh.P. 
or the Gita. There is a reference to the Upanisad (ap@nipdada...) 
and another to Br.S. (I. IV. 26). He has criticized Samkara for 
using laksana, but this defect in the Acarya’s interpretation was 
pointed out by Ramanuja and must have been common knowledge 
in those days among educated brahmavas with vaisgnava leaning. 
Thus the sum total of knowledge displayed is not so staggering, 
that it could not be possessed by a man who had been teaching in 
Navadvipa for six to seven years. 

There is a quotation from the Caitanya-candrodaya written 
long after Caitanya’s death. Naturally Caitanya could not have 
repeated this verse, and it is equally natural to assume that Krsna- 
das Kaviraj had the modicum of intelligence to realize this. Then 
why this anachronism? The reason seems to be that either Krsna- 
das and Kavi-karnapira based their accounts on the same tradition 
or Krsna-das was following Karnapura’s account for the details, 
the former being more probable. At a certain point he felt that 
Kavi-karnaptira’s Sanskrit verse was more faithful to the tradition 
than his Bengali, and incorporated the former. It may be noted that 
Krsna-das Kaviraj was essentially a Sanskrit writer. his earlier work 
being the Govinda-lilamrta, of 2588 verses, which according to 
B. B. Majumdar (MC, p. 293) is the longest vaisnava-kavya, in which 
the author has shown mastery over various and difficult metres. 
His other work is a commentary on the Sri-Krsna-karnamrta. Hence 
his eagerness to illustrate his work with Sanskrit verses is only 
natural. Altogether he has quoted 763 Sanskrit verses 1011 times 
(i.e. some verses have been quoted more than once) in the CC. 


Then there was the ‘dispute’, in which Sarvabhauma took the 
help of chala etc., to establish his viewpoint but was vanquished 
by Caitanya. It will be observed that beyond merely mentioning 
this part of the affair in one verse, Krsna-das gives no description 
at all. Had he been drawing on his imagination, we might have 
possessed a realistic picture of a learned debate in those days. 


Still the question has been posed whether it was possible for so 
inexperienced a scholar like Caitanya to trounce a veteran like 
Sarvabhauma? The answer is that, all the evidence we have 
unanimously state that he did. There is no reason to doubt that 
Sarvabhauma accepted Gaudiya-vaisnavism, as some of his devo- 
tional verses have been found. Caitanya was completely unknown 
in Orissa; soon he was to become very famous, for which there is 
ample independent Oriya evidence (MC. pp. 490-504). According 
to Krsna-das Kaviraj and other biographers, his recognition came 
as a consequence of Sarvabhauma’s conversion, and this seems to 
be the only rational solution. 

The reader is referred to Saradananda’s description of Rama- 
Krsna’s dialogue with Pandit Sasadhar Tarkacidamani, and the 
former’s explanation of his upsurge of eloquence,. (LP. II Guru- 
bhav, Uttar. pp. 251-54). As for Sarvabhauma’s manifestation of 
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hysterical emotionalism after being embraced by Caitanya, the 
reader may see what happened to Vivekananda after Rama-Krsna 
touched him one day being unable to convince the former that 
Brahman is immanent in every object. (LP. II. Thakurer Divya- 
bhiv o Narendrandth, pp. 161-163). Saradananda has here quoted 
Vivekananda and in this connection has stated (ibid, p. 164) that 
when Vivekananda (then Narendra-nath) related to him and to his 
cousin (later Svami Rama-Krsnananda), Rama-Krsna’s supernatural 
powers, they came to believe in the miracles said to be performed 
by Caitanya, and Jesus which they had hitherto disbelieved. That 
evening, Vivekananda, Saradananda and Rama-Krsnananda sat on a 
bench in the Hedua, and Vivekananda sang a well-known song in 
praise of Caitanya and Nityananda. (See also ibid, pp. 343; and 
392-400). 


It may be remembered that, at this period the fortune of the 
monists was at a low ebb. Jayatirtha had dealt with them severely, 
to which they had not been able to offer any adequate 
reply. Madhusiidana Sarasvati, who _ re-established Advaita- 
vedanta to its former glory, was possibly yet to be born. Navadvipa 
Was a great centre of learning. and it can safely be assumed that the 
vaistava criticism of advaita doctrine was not unknown to the 
Navadvipa panditas. Caitanya could have picked up _ the 
vaignava criticisms of Advaita-vedanta quite easily at Navadvipa. 
Is it too difficult to presume that he had read Ramanuja’s Vedartha- 
samgraha, or the Satadisani of Vedanta-desika (1268-1369). 
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CHAPTER XVI 
MADHYA-LILA (1) 
Travel in South-India 


1 


Caitanya’s stay in Puri lasted for about two months. Possibly 
he arrived at Puri a few days before the dola-yatra, which may have 
taken place by the middle of March (1510), and at the beginning 
of Vaigsakha of 1432 Saka era (c. 15 April to 15 May, 1510) decided 
upon an extensive tour of South India. 


He thanked his companions profusely and requested them to 
permit him to travel alone in search of his brother Visvarup. They 
were to stay at Puri till his return from Ramesvaram. The com- 
panions were convinced that the Master was going to South India 
to preach his faith; the apparent reason could not possibly be the 
real one because they knew that Visvarip was dead.! 


They were all very depressed; Nityananda wanted that either 
he, who knew the south, or one of them should accompany Caitanya. 
This request was politely but firmly rejected. Repeated requests 
from the four companions—Nityananda, Jagadaénanda, Mukunda, 
and Damodar Svarip—could not move him. Then Nityananda 
cleverly pointed out that he must have at least one companion to 
carry his extra cloth, kaupina and a jug of water, for he was always 
engaged in prayer. Secondly someone had to watch over even 
those insignificant articles when he was in a trance. As this was 
very true, Caitanya agreed to take with him a brahmana named 
Krsna-das’ as his travelling companion. 


Caitanya then went to Saérvabhauma and the latter had to 
give his consent* to the projected journey, but requested the Master 
to stay at his home for a few days before setting out. Then after 
about four days, Caitanya decided to start on his long journey 
without any further delay. So he went to the Jagannatha temple, 
paid his respects to the Lord of the World, and received as a 
token of godspeed, Jagannatha’s garland offered him by the temple 
priest. 


Then Caitanya left Puri proceeding along the sea coast by way 
of Alalnath. Sarvabhauma, by way of bidding farewell, requested 
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him to meet Ramananda-raya, who was then staying near the 
Godavari. ‘Ramananda is a Sidra’, Sarvabhauma said, ‘but please 
do not ignore him on that account. Formerly, I failed to realize 
his great spiritual powers, and laughed at his vaignava attitude and 
philosophy. But now, thanks to you, I have realized the real import 
of Ramananda’s doctrine. When you meet him you will realize 
his greatness.’ Caitanya agreed to meet Ramananda and clasped 
Sarvabhauma in an embrace of farewell. Then as he left, Sarva- 
bhauma fell in a faint, but Caitanya without even glancing back 


started off on his long tour. 
Nityananda arranged to send Sarvabhauma back to his home, 
and he and other companions and Gopinath’ came with him to 
Alalnath. There they stayed for the night. In the morning Cai- 
tanya left, followed by Krsna-das, while his companions rested there 
for a day, and then with heavy hearts returned to Puri. 
Caitanya’s journey now begun. He walked very fast, with 
the grace of a lion, and continuously recited: 
Krsna Krsna Krsna Krsna Kysna Krsna Krgna_ he 
Krsna Krsna Krsna Krsna Krsna Krsna Krsna he 
Krsna Krsna Krsna Krsna Krsna Krsna raksa mam‘ 
Krgna Krsna Krsna Krsna Krsna Krsna pahi mam’ 
Rama Righava Rama Raghava Rama Raghava raksa mém 
Krsna Kegava Krsna Kesava Krnsna KeSgava pahi mam 


When he came across anyone, he would request him: ‘Please say, 
Hari! Hari!’ And the strangers attracted by him used to repeat 
‘Hari! Hari!’, and followed him for a distance. Then Caitanya 
embraced them in a gesture of farewell, and those people in a 
Strange sensation of delight not only recited the name of Krsna, 
but induced other villagers to do so. Thus the villages which the 
Master traversed became vaisnava, and by the time he reached 
Ramesvaram the whole south had become vaisnava. 


This is what the devout Krsna-das Kaviraj writes,® which is 
apparently a panegyric, but possibly not entirely so, for, as Br‘itish 
scholar has observed: ‘The truth these extravagant claims really 
seek to convey is that everywhere Chaitanya went crowds were 
deeply impressed by his evident devotion. Nowhere in the world 
are the common people so quick to render homage to religious 
sanctity as in India. Chaitanya combined with the traditional sanc- 
tity of the sannyasi the powers of a gifted revivalist. The effect 
was tremendous. It is easy to believe that whole villages were 
stirred by the passionate intensity of his emotions, and while under 
the spell, joined enthusiastically in his devotions. But. this is’ 
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very far from saying that these same villagers were changed 
from their various sectarian beliefs and practices into faithful 
Vaishnavas of the Chaitanya cult. 

‘There were definite results from Chaitanya’s travels, however, 
that were not ephemeral. His devotion did leave a permanent im- 
press on the Vaishnavism of the south land. It does not seem 
too much to say that his personal influence effected a general stimu- 
lation of Vaishnava sects wherever he went. In the Kanarese 
country, for example, we find that he is credited with helping to 
bring in a Vaishnava revival, the mendicant singers who popularised 
Krishna worship having received their inspiration, in part at least, 
{rom him. Another interesting piece of evidence points to definite 
influence in the Maratha country which links the famous Tukarama 
with Chaitanya. Tukarama, who was born more than a century 
after Chaitanya, refers in one of his abhangs (No. 80, p. 31, The 
Poems of Tukardma, Vol. I, edited by J. Nelson Fraser; see also 
note on p. 404) to three Krishna-worshippers as his teachers. These 
men were Baba Chaitanya, Kesava Chaitanya and Raghava Chai- 
tanya, and are referred to as followers of the Bengal saint. The 
fact that all three bear this name would seem to lend weight to the 
supposition that Chaitanya left behind him in the Maratha country 
an influence that did not die away.” 


In due course, Caitanya arrived at Rajahmundry on the Goda- 
vari; this was the capital of the province of Vidyanagara. 

After finishing his bath in the Godavari, Caitanya engaged 
himself in naéma-samkirtana, when Ramananda-raya, the governor 
of the province, arrived there with a large retinue including brah- 
manas versed in the Vedas. Ramananda finished his bath and 
performed all the necessary rites. Caitanya realized that this man 
must be Ramananda, whom Sarvabhauma had recommended; he was 
eager to meet him, still he waited, watching Ramananda. In the 
meantime the young handsome monk had caught Ramananda’s 
attention, so he came and bowed at Caitanya’s feet. Caitanya raised 
and embraced the Governor and asked him: ‘Are you Raya-Rama- 
nanda?’ Ram4ananda Said: ‘I am indeed that vile slave of a sidra’. 
At this Caitanya clasped him passionately and both fell down on 
the ground in an ecstasy of devotion, senseless with love, merely 
lisping ‘Krsna! Krsna!’ 

The brahmanas were shocked that such a noble looking sannyé: 
sin should not only have embraced a Sidra, but be emotionally moved 
by the latter. To their relief, Caitanya checked himself, because 
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he too was aware of the effect of his action on strangers. So he 
made Ramananda sit by his side, and told him about Sarvabhauma’s 
recommendation. Ramananda’s elaborate reply shows that he was 
a true vaisnava. However, it was ultimately decided that they 
would meet in the evening, and Caitanya left with a bra@hmana," 
who had invited him to be his guest. 

In the evening Ramananda with a single attendant came to 
Caitanya. They repaired to a secluded place and without wasting 
any time Caitanya asked: ‘Say something about the ultimate goal 
according to the scriptures.’ Ramananda replied: ‘One can obtain 
devotion to Visnu by performing his caste-duties properly. As the 
Vigsnu-puradna (III. viii. 9) says:‘ Worship Visnu, the Supreme Being, 
by performing the sacred duties of your caste; there 1s no other 
means of pleasing him.’ 

Caitanya: ‘This is a superficial criterion; proceed further to 
the core of the problem’.!! 

Ramananda said: ‘Dedication of (the fruit of) all action to 
Krsna is the final goal, as has been said in the Gita (IX. 27). 


“Whatever your action, 
Food or worship; 
Whatever the gift 

That you give to another; 
Whatever you vow 

To the work of the spirit: 
O Son of Kunti, 

Lay these also 

as offerings before me.’’’ 


Caitanya again raised the same objection, and Ramananda said: 
‘Renouncing the caste duties is the limit which a man can attain: 
As has been said in the Bhdgavata (XI. xi. 32): “He too is one of 
the holiest of men, who knowing well the merits and pitfalls of such 
course, worships me by forsaking the Vedic rites and ceremonies 
due to his caste, though these too were ordained by me.” Again 
it has been said in the Gita, (XVIII. 66): 


“Lay down all duties 

In me, your refuge, 

Fear no longer, 

For I will save you 

From sin and from bondage.”’’ 


Again Caitanya raised the same objection saying that all these were 
superficial doctrines, and Ramananda replied: ‘Faith based on 
knowledge is the terminal value. As the Gita (XVIII. 54) says: 
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“And he who dwells 

United with Brahman, 

Calm in mind, 

Not grieving, not craving, 

Regarding all men 

With equal acceptance: 

He loves me most dearly.” ’ 
Caitanya’s objection was still the same and he again requested 
Ramananda to probe further into the mystery of human deliverance. 
Ramananda replied: ‘Pure bhakti without a trace of knowledge is 
the omega of human attainment. As Brahma says in the Bhagavata 
(X. xiv. 3): ‘“O Lord! He who does not make the slightest effort 
in knowing thee but simply listens to thy praises, and submits his 
body, speech, and mind to thy service, usually receives thy grace.” ’ 


But Caitanya persisted in his objection and Ramananda said: 
‘Bhakti derived from preman (love) is the ultimate goal a human 
being can reach. As has been said: ‘“O devoted one! the heart 
of Sri-Krsna melts even if worshipped without various upacara 
but only with preman, just as food and drinks are enjoyable so long 
there is appetite. Seek in your heart passionate love for Krsna, if 
indeed you can ever feel it; desire for Him alone is the price you 
have to pay for it,—a price which is dearer than the accumulated 
merits of ten million births.” ’ 


Still Caitanya was not satisfied with the answer and remarked 
as before, so Ramananda said: ‘The acquisition of the attitude of 
the servant for the Lord (ddsya-bhava) is the quintessence of love. 
As the Bhagavata (IX. v. 16) says: ‘‘What remains to be obtained 
the servants of the Lord, the very sound of whose name makes 
people pure?” or as Yamuna says: “O Lord! when shall I enjoy 
the bliss of thy perpetual servitude, and, serving thee constantly 
get rid of my mundane desires.” ’ 


Now Caitanya said: ‘Yes this is true, but let us hear something 
more, beyond this’. Ramananda said: ‘Devotion in the form of 
comradeship (sakhya-bhdva) is the ultimate within the reach of 
human being. As Suka-deva said to Pariksit in the Bhagavata 
(X. xii. 11). “Thus did the Lord play with the fortunate cow- 
herds though He is the essence of blissful union with Brahman 
to the gnostics, the highest deity to His servants, and a mere boy 
to those enveloped in illusion.’’’ 


Caitanya said: ‘Excellent, but please let us penetrate yet 
deeper’. Ram4énanda replied: ‘Parents’ love for the child is the | 
highest goal of the devotee. As the Bhagavata (X. viii. 46 and 
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X. ix. 20) says: ‘O Sage! what pious deeds did Nanda and fortunate 
Yaéoda perform (so that the former got Krsna as his son) and that 
Krsna sucked her breast. The favour which that gopi (YaSoda) 
received from Hari was denied to Siva, Brahma and even to Laksmi 
who always clings to Him.”’ 

Caitanya said: ‘This indeed is excellent, but please proceed 
further.’ Ramananda replied: ‘Passion as for a lover (kanta-prema) 
is the highest form of devotion that a man can attain. As Suka- 
deva said in the Bhagavata (X. xlvii. 60, X. xxxii. 2): ‘During the 
rasa festival, the fair maidens of Vraja attained their heartfelt 
desire when He embraced them: not to speak of other women, not 
even did Laksmi, who is always attached to Him, did ever receive 
such favour, not did the apsarases. There before their very eyes 
appeared Krsna, in yellow garments and flower garlands, with a 
smiling lotus-like countenance, verily like Cupid himself.”’ 


Ramananda continued: “Various are the means of attaining 
Krsna, and degrees of such attainment. But whichever means 
(bhava) is natural to a particular man is best for him. The grada- 
tion of means are apparent when judged in isolation from an absolute 
point of view.” 


Ramananda then went on explaining the basic theory of rasa 
which was later developed by the Gaudiya-vaignavas. He stated 
that the five rasas, or devotional sentiments manifest themselves in an 
ascending order of values." Sri-Krsna can be attained only 
through preman, to which indeed He submits, as stated in the Bh. P. 
(X. Ixxxii. 45) where Sri-Krsna says: “O gopis! Blessed am I that you 
love me so; it will make you immortal.” Krsna is eternally under 
the obligation to have the same sentiment for His devotee which 
the latter has for Him. For He promised in the Gita (IV.11): 


“Whatever wish men bring me in worship, 
That wish I grant them. 

Whatever path men travel 

Is my path: 

No matter where they walk 

It leads to me.” 


‘But as His love for His devotees can never reach the corres- 
ponding level of the latter’s preman for Him, He always remains 
under obligation to them. As Krsna Himself tells the gopis in the 
Bhigavata (X.xxxii.22): “Dear gopis! you have proved your de- 
votion to me by breaking the ties of home; my love for you can 
never match your intensity of feeling even if I were to try for an 
aeon; may your devotion to me be its own reward.” Verily; Sri- 
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Krena is the ultimate in beauty and grace, but even His charm 
appear to increase when he is in company with the ladies of Vraja. 
As the Bhagavata (X. xxxiii. 7) describes: ‘As the brilliance of the 
emerald becomes more intense when it is set in a gold-stone, so 
radiates the effulgence of Krsna when girt round by the belles of 


Vraja.”’ 
On hearing this Caitanya said: ‘This must be the extreme limit 
of devotion, but please tell me if there is anything beyond it.’ 
Ramananda was awed by this question and replied: ‘I never thought 
that any man could lead an inquiry beyond this point. Of all kinds 
of preman, that of Radha’s (for Krsna) has been lauded as the 
highest in all the scriptures. As the Padmapurana (Uttara. 45) says: 
“Radha and (even) her kunda (that is, anything relating to her) 
is equally dear to Visnu; of all the gop’s she is Visnu’s dearest darl- 
ing.” Similarly says the Bhagavaita (X xxx 28): ‘Verily indeed 
did that woman fervently adore Krsna; for, infatuated, with her, He 
has taken her to a lonely place, forsaking us al] ®”’’ 


Caitanya said: ‘Speak on; it is a delight to hear you. But since 
Krsna eloped with Radha for fear of the gop?s, His love for Radha 
could not have been very deep. But if you can prove that for 
Radha’s sake Krsna openly forsook the other gopis, then only [ shall 
be convinced that He loved her passionately.’ 


Ramananda replied: ‘Listen then to the glory of preman; there 
is no other example of love like Radha’s in the universe. Krsna 
left the rdsa-dance and wept as he began to search for Radha. As 
has been said in the Gita-Govinda (III. i. 2), ‘Krsna’s passion for 
Radha was the shackle which tied him to desires; meditating on 
Radha he left the beautiful girls of Vraja. Wounded by Cupid’s 
arrows, Krsna began to search for Radha, and then, with a penitent 
heart, sat lamenting in the bower on the bank of the Yamuna.” An 
analysis of these two verses will yield a well of nectar. A billion 
of gopis could not relieve Him of his passion for Radha, so exalted 
is her qualities.’ | 

Caitanya said: ‘I have now learnt the extreme limit of the 
mysteries of rasa (devotional sentiments). Now I would like to 
hear the essence (Svartipa) of Krsna and Radha, and the categories 
of rasa and preman.’ 


With great humility, Ramananda proceeded to explain these 
obstruse principles to the Master.'4 When he finished, Caitanya 
said: “Yes, this is true, but please proceed further.’ Ramananda 
now confessed his inability to do so and said: ‘Human intellect can- 
not go beyond this point. There is indeed the prema-vilasa-vivarta!s 
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but would you like to listen to it?? So saying Ramananda began to 
sing a Vrajabuli song of his own composition and Caitanya prevent- 
ed him from speaking by clasping his mouth, and said: “Yes; this 
indeed is the ultimate goal; and thanks to you I have now realized 
it. But how to attain it.’ Again Ramananda began to explain the 
process of mystique realization, and ended by saying: “To attain 
Krsna, one should adopt the attitude of a gopi, and continuously 
meditate on the dalliance of Radha and Krsna. One must give up 
the ideas of magnificence associated with Krsna, and submit to the 
gopis, otherwise, one can never attain Him, as indeed even Laksmi 
failed to do, though She worshipped Him.’ 

Hearing this Caitanya embraced Ramananda, and they shed 
tears of emotion. Thus they spent the night 

In the morning, as Ramananda left, he begged the Master to 
stay for at least about ten days. Caitanya replied that he was so 
pleased with Ramiananda’s discourse, that, he would like to enjoy 
his company for the rest of his life. ‘Come to Puri’, said Caitanya, 
‘there you and I will happily spend our days in talking about 
Krsna.’ 

In the evening when Ramananda came Caitanya asked: ‘What is 
knowledge?’ 

Ramananda: “There is no knowledge except devotion to 

Krsna.’ 
Caitanya: ‘Who is the most illustrious among men?’ 


Ramananda: ‘The man famous as a devotee of Krsna’s 
preman.’ 

Caitanya: ‘Which is the most valuable possession?’ 

Ramananda: ‘Preman for Radha and Krsna.’ 

Caitanya: ‘Which is the worst misery?’ 

Ramananda. ‘Separation from Krsna’s devotees.’ 

Caitanya: ‘Who is the freed soul?’ 

Raminanda: ‘He who has Krsna-prema’. 

Caitanya: ‘What song is natural to a man?’ 

Ramananda: ‘Those which describe the secrets of Radha and 
Krsna’s dalliance.’ 

Caitanya: ‘Which is the most beneficent (course of conduct).’ 

Ramananda: ‘Association with Krsna’s devotees.’ 

Caitanya: ‘What should we constantly remind ourselves of?’ 

age a ‘Name, qualities and incidents from Krsna’s 
ife.’ 

Caitanya: ‘What is the highest object of meditation?’ 
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Ramiananda: ‘Radha and Krsna.’ 

Caitanya: ‘Where should a renunciant live?’ 

Raminanda: ‘In Vrndavana, the Vraja-bhimi where the rasa- 
lila is eternal.’ 

Caitanya: ‘Which is the sweetest melody?’ 

Ramananda: ‘Those which are tuned to the love-songs of Radha 
and Krsna.’ . 

Caitanya: ‘What is the foremost object of worship?’ 

Ramananda: ‘The coupled name Radha-Krsna.’ 

Caitanya: ‘What are the respective destinations of those who 
desire liberation (mukti) and those who desire devotion 
(bhakti) ?’ 

Ramananda: ‘Those who desire liberation become like inert ob- 
jects, while those who desire devotion, assume celestial 
bodies. The stupid crow pecks at the bitter ash-fruit 
(nimba) while the gourmet of a cuckoo feeds on the frag- 
rant mango-blossoms of preman. The ill-fated scholar is 
doomed to taste arid knowledge, while the lucky ones (the 
devotees) sip the nectar of Krsna’s preman.’ 

Thus they spent the night talking of Krsna in an ecstasy of fervour. 

In the morning, Ramananda left to attend to his business and 

returned in the evening. He recited the first verse of the Bhaga- 
vata and told Caitanya: ‘I am worried, because when I first met 
you, you looked like a sannydsin; now you appear to me as a dark 
complexioned young cowherd (Krsna) enveloped in emanations 
from a golden coloured deity (Radha), revealing the flute which 
you hold to your lips, and the shifting glances of your lotus-like 
eyes. And as I see I marvel; please tell me what is this?’ Caitanya 
tried to divert him saying, that a great devotee sees Krsna every- 
where. Ramananda said: ‘Please do not try to put me off. You 
are indeed Krsna garbed in Radha’s emotional fervour born to taste 
your own delightful rasa. That is your secret: to taste your own 
preman; incidentally you have filled the world with preman. You 
have come to deliver me; how is it that you should delude me.’ 


Then the Master smiled and revealed to Ramdananda his true 
Self, in which were blended Krsna, the sovereign of rasas and Ra- 
dhika, the supreme devotional sentiment (mahaé-bhaiva). In sheer 
rapture, Ramananda fell down in a faint. The Master brought him 
round to his senses by touching him, and he was perplexed to see 
the sannydsin sitting there. Then the Master embraced Ram&nanda 
and assured him, that none but he had perceived this form. He 
said: “You know my essential categories, lila and risa, hence I have | 
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revealed this form to you. My complexion is not fair, but it 
appears fair due to its contact with the body of Radha, who touch- 
es none but Krsna. I concentrate my mind on her emotional feel- 
ings, and thus I taste the delicious sweetness of Krsna. I have no- 
thing to hide from you; even if I did, your love for me would reveal 
everything. But please keep this secret to yourself; otherwise people 
will laugh at my mad antic. I am a madcap, you are another, hence 
we are of a pair.’ 

Thus the Master spent ten happy days with Ram4énanda dis- 
cussing the various aspects of Krsna, and the mysteries of Vraja- 
lila. Then his time for departure came, and he bade Ramananda 
farewell. His last instruction to Ramananda was to give up world- 
ly life and retire to Puri, where the Master promised to join him 
within a short time. It was more than a year before they met 
again. 


Starting from Rajahmundry, Caitanya traversed the entire 
south till he reached Ramesvaram. From there, he proceeded north 
through Kerala till he reached Gujarat. As stated above, Govinda 
has given a fairly coherent account of the route followed by the 
Master, but as his authority is dubious, we are not taking his ac- 
count into consideration. Krsna-dis Kaviraj frankly admits that, he 
is unable to arrange systematically the names of the places visited by 
the Master, hence he is only noting down the names of the places'6 
—evidently the important ones—visited by the Master. 


From Rajahmundry, Caitanya’s first halt was at the Gautami- 
Gamga (a branch of the Godavari) then he went to the following 
places: Mallikarjuna (70 miles from Kurnool, on the southern bank 
of the Krsna); Ahobala (Kurnool Dt. famous for the Nrsirnha tem- 
ple); Siddhivata, (or Siddhavata. 10 miles east of Cudappa); Skanda- 
ksetra-tirtha (or Kumarasvami, in Tuluva, 26 miles from Hospet on 
the river Kumaradhara); Vrddha-Kasgi (modern Vrddhacalam in 
South Arcot District on the Vellar river); Tripadi (Tirupati, North 
Arcot Dt., 72 miles north-west of Madras); Trimalla (Tirumalaya, 
Tanjore Dt., 6 miles west of Tirupati); Vernkatacalam (Venkata-giri, 
near Tirupati); Painaé-Narasimha (Mamgala-giri seven miles from Bez- 
wada Krsna Dt.); Siva-Kafici (Conjeeveram, Chingleput Dt., 46 miles 
south-east of Madras city); Visnu-Kafici (five miles from Conjeeve- 
ram); Trikal-hasti-sthan (22 miles north-east of Tirupati on the river 
Suvarna-mukhi); Paksi-tirtha (between Conjeeveram and Mahabali- 
‘puram) Vrddha-kola-tirtha (1 mile from Mahabalipuram): Vedavana 
(20 miles north-east of Tanjore); Kumbhakarna (Kumbakonam, Tan- 
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jore Dt.)!’; Sivaksetra (Siva temple in Tanjore city); Papanagana (8 
miles south-west of Kumbakonam; there is another place of the same 
name in the Tinnevelly Dt., 29 miles from Palam-kota, either of the 
place or both may have been visited); Sri-Ramga-Ksetra (Srirangam, 
2 miles north of Trichinopoly); Rsabha Parvata (Palni Hills, Madura 
Dt.); Sri-Saila (Palni Hills, in Madura northern part of the Malaya 
mountain); Kama-kosthi-puri (possibly the famous Kama-koti monas- 
tery in Conjeeveram); Daksina-Mathura (Madura, or Cumbaconam); 
Durvesana (on the sea, seven miles from Ramnad); Mahendra-saila, 
(the whole range of hills from Orissa to the Dt. of Madura including 
the Eastern Ghats was known by the name of Mahendra-parvata); 
Setubandha-Ramesvaram; Dhanuskoti; River Tamraparni (locally 
called Tambaravari or the united stream of Tambaravari and the Cit- 
tar in Tinnevelly which rise in the Agasti-kuta mountain); Naya- 
Tripadi (Nava-Tripadi 20 miles to the east of Tinnevelly); Cidayatala 
(probably Cidambaram which is also known as Cittambalam); Tila- 
Kanci, probably modern Tela-Kasi, north-east of Tinnevely; Gajen- 
dra-moksa (20 miles to the west of Tinnevelly); Panagadi (30 miles 
south-west of Trivandrum); Camatapura (may be Camatkara-pura, a 
former name of Vadnagar, Gujarat); Sri-Vaikuntha (on the Tamra- 
parni, 20 miles south-east of Tinnevelly); Malaya-parvata (Western 
Ghats, Malabar coast): Kanyakumari; Amali-tala: (may be present 
Amadpur, five miles from Nausari, Gujarat, formerly known 9s 
Amrapura and dAmbapataka): Mallara (Malabar); Tamala-Karttika 
(probably Tamracida-krora, the full name of Korura, the capital of 
Cera or Kerala, in the Coimbatore Dt. situated near Cranganore on 
the left bank of the river Amaravati a tributary of the Kaveri): 
Vataépani (Bhitapandi, in former Travancore State, Tobal Taluk, 
north of Nagarcoil); Ananta-Padmanabha (Trivandrum): Payosni 
(river Purti in Travancore); Simhari (Srmgeri, the famous monas- 
tery Mysore); Matsya-tirtha (a small lake situated on the hill 8 or 
10 miles to the west of Tirupanankundram not far from the river 
Tungabhadra in Mysore State); Udupa-Krsna (Udipi the famous 
Madhva centre); Phalgu-tirtha, Tritakipa (Tricur, Kerala); Visala 
(Ujjayini); Pancapsara-tirtha (either at Gokarna or near Phalguna 
or Anantapura, 56 miles to the south-east of Bellary, Madras); Go- 
karna (N. Kanara Dt.); Sarparaka (Sopara. in Thana Dt. 26 miles 
north of Bombay); Kolapura (in Maharashtra State, formerly a 
Native State), Larnga-Ganega (may be Langarpeth between Miraj 
and Kurdowadi on the South Central Railway); Pandupur (Pan- 
dharpur, famous tirtha, 38 miles west of Sholapur, Maharashtra); 
Krsna-venna (the united stream of the Krsna and the Vena rivers; 
Vilvamamgala, the author of the Krsnakarnaémrta Hved on the Wwes- 
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tern bank of this river); Tapi (river Tapti); Mahismati (identifica- 
tion is difficult: see H. C. Ray Chaudhury: Political History of An- 
cient India, (1950), p. 145, f.n. 2; but CC. evidently means Mahes- 
varapura on the river Narmada); Dhanutirtha (usually identified 
with the famous Dhanuskoti near Ramesvaram; but here it may be 
Dhandhuka in Gujarat, Ahmedabad Dt. or Dhanu, a small station 
in Gujarat next to Bulsar, Western Railway); Nirvindhya (river 
near Ujjain); Rsyamukha-parvata (a mountain situated eight miles 
from Anagandi on the bank of the Tungabhadra); Dandakaranya (a 
large forest area roughly between Bundelkhand and the Krsna); 
Pampa-sarovara (means a lake, but here it indicates the tributary of 
the river Tungabhadra which rises from the Rsyamukha mountain; 
it is in the Bellary Dt. north of the Hampi town); Pafcavati (near 
Nasik, Maharashtra); Nasik (Maharashtra); Tryamvaka (20 miles 
from Nasik, where the Kumbhamela is held); Brahma-giri (probably 
the same as Brahma-tirtha on the Godavari); Kusavarta (source of 
the Godavari near Nasik); Vidyanagara (on the Godavari; Rama- 
nanda Raya’s province).!8 


We may now relate some of the events which took place during 
this travel, as recorded by Krsna-das Kaviraj 


In Siddhivata, Caitanya was the guest of a brahmana who con- 
stantly recited the name of Rama. Leaving Siddhivata, Caitanya 
visited a few places and then returned there; now he found the 
same brahmata repeating the name of Krsna. The brahmana con- 
fessed that since his childhood he had been reciting Rdama-ndima, 
but seeing Caitanya, his lifelong habit had changed; ‘Therefore’, 
said the brahmana, ‘you must be the incarnation of Krsna’, and fell 
at his feet. 


In a village near Vrddha-Kasi, Caitanya held discussions with 
the followers of the different systems of orthodox philosophy, and 
convinced them of their mistake; thereupon they turned vaisnava. 
Possibly these debates were held elsewhere also, but in this village 
Caitanya met Buddhists, for the first time in his life. He refuted 
all the arguments put forward by the Buddhists, and discomfited 
them in public to their chagrin. Then the Buddhists hatched a plot, 
and offered Caitanya some impure food. But suddenly a large bird 
intervened and picked the plate with its beak and almost immediately 
dropped it from a height scattering the dirty rice on the Buddhists; 
yet more serious was that as the plate fell it struck the neck of the 
Buddhist Zcarya with such force that he fainted. His disciples then 
raised loud cries of lamentation, and prayed to Caitanya to restore 
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their preceptor. Caitanya asked them all to recite the name of 
Krsna, and as they performed Krsna-saikirtana, the Buddhist 
teacher came to his senses with the name of Hari on his lips; this 
transformation astonished everybody, but in the meantime Caitanya 
had vanished from there.!? 


In Srirangam, Caitanya lived for four months (oaturmasya) as 
the guest of one Vemkata-bhatta. He was a Sri-vaisnava, but be- 
came a disciple of Caitanya. Gopala-bhatta, one of the six Vrnda- 
vana-gosvamins, and a teacher of Krsna-dis Kaviraj was probably 
the son of this Vemkata-bhatta. 


Vernkata-bhatta was a great devotee of Laksmi and Narayana, 
and this pleased Caitanya. Yet one day he began to impress on 
his host the superiority of Krsna and the gopis. Vemkata-bhatta 
began to argue quoting scriptures, but being puzzled begged Cai- 
tanya to explain their contradictory statements. Caitanya first estab- 
lished the superiority of Krsna and the gopis over Laksmi and 
Narayana, but then seeing his host crestfallen, assured him that, 
there was no difference between Krsna and Narayana or between 
Laksmi and the gopis; and that it was sinful to distinguish one 
from another. “The same Lord’, Caitanya said, ‘assumes various 
forms, according to the meditation of His devotees.’ 


In Srirangam there was a brahmara who recited the Gitd 
daily, but did not understand it, being ignorant of Sanskrit. One 
day, this peculiar devotee was pointed out to Caitanya, as the for- 
mer was reciting the text within the temple precinct. As the brah- 
mana appeared to be thrilled with emotion, Caitanya asked him as 
to what possible enjoyment he could derive by this mere utterance 
of the scripture. The brahmara said: ‘I am an uneducated man, 
and do not understand the meaning of the words I read; still I read 
the Gita, because my preceptor has ordered me to do so. I feel an 
ineffable joy as I visualize the Syamala-sundara (Krsna) seated on 
Arjuna’s chariot, whip in hand holding the reins, and instructing 
Arjuna. I see Him so long as I read the Gita, so I continue reading 
it.’ Caitanya embraced him saying: ‘You have realized the real 
sense of the Gitd; you alone are fit to read it.’ The bréhmara 
then fell at his feet and declared that Caitanya was Krsna. Devo- 
tion had purified the brahmata’s mind, so he realized the Master’s 
real nature, and the Master also instructed him. The brahmara 
became his devotee. 

At the Rsabha mountain, Caitanya met Paramananda Purl, a 
disciple of Madhavendra, and a brother disciple of Caitanya’s pre- 
ceptor, igvar Puri. Paramananda promised to come and stay with 
him at Puri. 
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. At Madura, Caitanya’s host was an eccentric brahmana. When 
it was past noon, Caitanya asked him: ‘Why, Sir! you have not cook- 
ed yet.’ The brahmara replied: ‘Master! I live in the forest, ordi- 
nary food is not available here. Laksmana will soon bring wild 
fruits, vegetables and rice, and then only Sita will cook.’ Caitanya 
was very happy to see his method of devotion. However, his me- 
ditation over, the brahmana cooked the usual food, and Caitanya 
had his meal quite late in the afternoon, but the brahmana observ- 
ed fast. In reply to Caitanya’s eager solicitations, the brahmana re- 
plied: ‘Life has no charm for me; I want to enter fire and end this 
miserable life. Sita is the Mother of the world, She indeed is Maha- 
laksmi, and Ravana has touched her. Since I heard this, I have 
decided to destroy myself, because even my acute misery is not 
killing me.’ Caitanya assured him saying: ‘Why do you think 
thus; analyze the facts critically. The Lord’s consort Sita is made 
of cit (intelligence) and dnanda (bliss), and ordinary eyes cannot 
see, not to speak of touching Her. When Ravana came Sita dis- 
appeared, and Ravana stole an illusory (maya) Sita. The scrip- 
tures declare that non-material objects are beyond perception. So 
have faith in me, and never again harbour such unworthy thoughts 
in your mind.’ This comforted the brahmara; he took his food, 
and gave up his suicidal ideas. 


Then Caitanya left the brahmana and in course of his travel 
came to Ramesvaram where he heard the recitation of the Kiurma- 
purdna in an assembly of braéhmanas. It was related that. when 
Sita saw Ravana, she took shelter with Agni (Fire-god) who con- 
cealed her and taking her to Parvati (consort of Siva), replaced an 
illusory Sita, whom Ravana stole. Later, when Rama subjected 
Her to an ordeal by fire, Agni restored the real Sita. This story 
reminded Caitanya of his brahmana host devoted to Rama, and he 
got a copy of the Purana taken out; but in order to impress the 
brihmana, he begged for the old manuscript and hastened to Madura. 
There he showed the brahmata, the verses from the Purana. The 


latter’s joy can be easily imagined. 


Somewhere in Malabar Caitanya came across a group of people 
whom Kysna-das Kaviraj calls Bhatta-mari, who apparently were a 
sect of left-handed tantrikas. They deluded Caitanya’s servant, 
Kysna-das, with woman and money, and the foolish man went over 
to them. So Caitanya went to the Bhatta-maris, and demanded the 
immediate return of his servant. In reply the Bhatta-maris with 
weapons in hand attempted to attack him, but the weapons fell from 
their hands, and they themselves were injured. In the confusion 
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that followed, Caitnaya caught hold of Krsna-das’s hair and forcibly 
dragged him away, and immediately left the place. 

In a place on the river Payasvini, Caitanya found the Brahma- 
Samhita, and had it copied. It became an important text of the 
Gaudiya-vaisnavas. 

At Srmgeri, Caitanya visited Samkara’s famous rhonastery, but 
does not seem to have entered into any discussion with the monks 
there. Then he went to Udipi, and here he had a long discussion 
with the Madhvas and criticized their doctrine. The Madhva dcarya 
admitted the validity of Caitanya’s arguments and conclusions, but 
confessed his inability to change the creed preached by the founder 
of their sect. 

At Pandharpur, Caitanya was enchanted with Vitthalanatha; 
he prolonged his stay there, and spent his time in singing and 
dancing in the temple of Vitthala. Here by chance he came across 
Ramga Puri, a disciple of Madhavendra. They soon became very 
friendly, and one day Ramga Puri told Caitanya, that he had once 
gone to Navadvipa wih Madhvendra; there he had eaten the curry 
of plantain-flower (moca) cooked by Jagannith Miéra’s wife, who 
was certainly the best cook in the world. Her son on becoming a 
sannyasin had adopted the name of Samkararanya, and had died at 
Pandharpur. Caitanya then informed him that he was the son of 


Jagannath. 

Somewhere on the banks of the Krsna-Vena, Caitanya found the 
Krsna-karnamrta and had it copied. Later Krsna-das Kaviraj was 
to write a commentary on the Krsna-karnamrta. 


When Caitanya returned to Vidyanagara, Ramananda came to 
meet him; after they had recovered from the exuberant joy of 
reunion, Caitanya gave Ramananda, the two manuscripts (Brahma- 
samhita and Krsna karnamryta) and said that these two texts support- 
ed Ramananda’s conclusions. Ramananda had the manuscripts 
copied. 

Ramananda informed Caitanya that, according to the latter’s 
instructions, he had applied to the King, and now he had been 
permitted to go to Puri. But as he would be accompanied with a 
large retinue, consisting of troops, horses. and elephants, he suggest- 
ed that the Master should precede him, by at least ten days journey. 

Caitanya agreed to this sensible plan, and left for Puri. He 
halted at Alalnath, (about 15 miles from Puri), where he had left 
his friends on his outward journey, and sent his servant Krsna-das 
to convey to them the happy tidings of his return after about two 
years. In a body they rushed to meet the Master. 
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. This statement (CC, II vii. 12) has led to many types of speculation, but 


the explanation seems to be simple. According to monastic regulations, a 
monk has to return to his home for a few days, ten ycars after his initiation. 
As Visvarip had not returned, he was taken to be dead. 


. Caitanya constantly uttered the name of Krsna, and counted the number of 


times he had done so, which 1s obligatory in néma-japa; thus both the hands 
were always engaged, and even if he could carry his cxtra kaupina and 
cloth on his shoulder, 1t was impossible for him to carry the water-jug, with- 
out which no sannyasin travels. 


. According to the Kadaca of Govinda-das, Krsna-das (not to be confused with the 


author of the CC) journeyed with Caitanya for a short distance and was then 
required to return, so that Govinda was Caitanya’s sole companion on this 
tour. As we have stated above, Govinda-das’s Kadacaé 1s the most contro- 
versial book in Caitanya literature, hence we are not referring to 1t here. A 
good summary of this book will he found in D. C. Sen. Chaitanya and His 
Age, pp. 191-216. 


. Caitanya was not in the hohit of saying, ‘I shall do this’, or, ‘I have decided 


to do this.’ He always said ‘Please permit me to do this’, and this request 
was understood to be his firm resolution, from which it was next to impossible 


to budge him. 
Sarvabhauma had sent Gopinath to his house to fetch four kaupinas and 
prasad-anna for Caitanya. 


‘Protect mc’. 


. ‘Protect me’. 


CC. II vii. 91-105. 


.M T Kennedy: The Chaitanya Movement (1925), pp. 41-2, and fn p. 42. 
. Krsna-das Kavira) has made 11 quite clear that Caitanya always stayed with 


braéhmanas during his travel. CC II. vii. 129-30 


. It is impossible to ttanslate Krsna-das's immortal sentence ‘Prabhu kahe eho 


bahya age kaha sar’, but this is the sense which he wanted to convey. Lite- 
rally 1t means ‘the Lord said, “This is extraneous, (proceed) further (and) 
say (the) fundamental.’ ‘Eha bahya’ ete has been heautifully rendered by 
Kavi-karnapira in his Maha-kdadvya as bahy-ati-bahyam bata bahyam etat. 


That 1s, s€nta-rasa 1s inherent in dasya and attains perfection in the latter: 
similarly, sinta and désya are in sakhya, all these three in ratsalya, and all 
the four in madhura-rasa. Ramananda cited as an example the five elements, 
namely ether, air, fire, water and earth, each of which and their combination 
subsist in the next element. 


Radha is not mentioned in the Bh.P This chapter of the BhP describes 
that during the ?dsa-lila, Krsna selected one particular gop?, who is not 
named, and retired with her to a_ sccluded place. The Gaudiya-vaisnavas 
identify this gopt with Radha The verse begins as: ‘dnaytirddhito niinam’ 
which means, ‘verily by her He has been wotshipped,’ and does mention 


Ramananda’s discourse (CC II vin. 105-148) cannot be made intelligible 
without elaborate explanatory notes, hence those are omitted here For these 
details see below Chapter XXV. An abridged translation of this part has been 
given by Sir Jadunath Saikar: Chartanya’s Life and Teachings, (8rd ed. 1932), 
pp. 95-97. Here Krsna-das Kaviray has interpolated verses from the works 
of Vrindavana-gosvdmins, and also from his own Govinda-lilamrta, see ap- 
pendix to this chapter. 

Prema-vilésa-vivarta 1s a technical term. It indicates a type of love which 
is capable of inducing simultaneously the joy of union and pang of separa- 
tion; with complete oblivion to selves and surroundings; and imbuing the 
lovers with a sense of identity to each other. This 1s beyond the neach of 
human being and is only possible for Radha and Krsna Caitanya alone enjoyed 
this blissful state; hence as we shall see he now stopped Ramananda from pro- 
ceeding further. The Sanskrit rendering of this Vraja-buli song by Kavi- 
Karnapira is given below in Chapter XXIV. 


CC. II. ix. 4. 
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II. ix. 72). We think 
then 


17. The verse is Kumbhakarna-kapaler dekhi sarovar (CC. a ee eds 


18. 


19. 


al here is a corruption of Tamil koytl, ‘a temple’. 
Sea ‘ e lake inside the temple at Kumbakonam’; a big 


mean that, ‘having seen th : 
tank is found in every big South Indian temple. 


Most of the places mentioned m CC (II. ix) have been identified by Sri 
Radha Govinda Nath in the appendix volume of his edition of the CC 
N. L. De: Geographical Dictionary of Ancient and Medieval India (1927), 
and Sir Jadunath Sarkar op. cit. pp 122-27. For Brahmagiri which we have 
identified with Brahmatirtha see K. D, Bajpai: The Geographical*Encyclopaedia 
of Ancient and Medieval India (Varanasi, 1967). 

This incident from the CC 1s usually cited to prove its author’s credulity. 
Undoubtedly it needs faith to believe in such miracles; however, the general 
belief that, Krsna-das Kaviraj has said that the plate sundered the head of 
the Buddhist teacher, does not appear to be correct. Of course he has said 
that ‘as the plate fell in a curve (the Buddhist’s) métha kata gela which 
usually means ‘the head was struck off’, but also may mean ‘the head suffered 
an injury.’ That the second meaning is intended is proved by his next state- 
ment, namely, ‘the ae@rya fell murcchita’ that is senseless (not dead). CC, 


II. ix. 49-50. 
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Appendix to Chapter XVI. 
DIALOGUE WITH RAMANANDA 


We have practically translated the major part of the dialogue 
between Caitanya and Ramananda, as given in the CC., for this re- 
presents the quintessence of Gaudiya-vaisnavism, but is the most 
criticized part of the CC. (See S. K. De: Early History of the Vais- 
nava laith and Movement in Bengal, pp. 93-4, f£.n.). Another 
ground of adverse criticism has been that Krsna-das Kaviraj plagia- 
rized from  Kavi-karnapira without acknowledgment. (MC. 
pp. 321-29). We shall take up the second point first. 


Krsna-das Kaviraj has gratefully acknowledged his debt to three 
earlier biographers, namely Damodar Svarup, Murari Gupta, and 
Vrndavan-dis of which the first is not available. Though he has 
quoted several verses from Kavi-karnapira, he has nowhere men- 
tioned the latter as his authority. But B.B Majumdar has shown 
that in this particular scene (Caitanya and Ramananda’s dialogue) 
several verses in the CC have striking similarity with Kavi-karna- 
pura’s works; hence he has concluded that, though Krsna-das states 
positively at the end of this chapter (CC. II. viii. 261) that he has 
based it on Damodar Svarip’s Kadaca, in fact he got most of his mate- 
rials from Kavi-karnapiura’s two works. We, however, do not think 
that a positive conclusion on this point is possible before Damodar 
Svarup’s Kadaca is discovered for both Kavi-karnapura and Krsna- 
das Kaviraj may have borrowed from this Kadaca@ in which case their 
similarity would be natural Therefore, till the Kadaca is discover- 
ed, the old »aisnava must get the benefit of doubt. 


It is also evident that Krsna-das’s account of this is much more 
elaborate than Kavi-karnapura’s. Where did he get these details, 
if he merely relied on the latter? Here the criticism is on a slightly 
different ground. 

We have stated above that the CC has presented here the funda- 
mentals of the Gaudiya-vaisnavism. Now the problem is: did. Rami- 
nanda really unfold this doctrinaire metaphysics to Caitanya? 
Later the Vrndavana-qosvaimins, and Krsna-das Kaviraj too, elabo- 
rated this basic dogma into an elaborate and intricate philosophical 
system. Is it not possible, therefore, it has been argued, that, Krsna- 
das Kaviraj should have made Ramananda say and Caitanya ap- 
prove the philosophy of the Vrndavana-gosvamins? This certainly 
is plausible, particularly when one remembers that Krsna-das Kavi- 
raj has punctuated this dialogue with quotations from. the works of 
Ripa-, Sandtana- and Jiva-gosvdmins and his own work, (all written 
after Caitanya’s death) and a verse from the Brahma-samhita, which 
according to Krsna-das Kaviraj was discovered by Caitanya later 
during this very tour! This indeed is incongruous. 


As pointed out above, Krsna-das Kaviraj was a writer in Sans- 
krit, and to this probably he owes the habit of profusely quoting 
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Sanskrit verses, which may not be inapt, but are often uncalled for. 
He started writing the CC. at an advanced age, and by the time he 
finished it, he was partly infirm, as he admits in one of the most 
moving passages of the CC. (III. xx. 84-85). It has been our impres- 
sion that this old man interposed a Sanskrit verse wherever he felt 
that it expressed his ideas more clearly than his Bengali, of which 
he ‘was probably not quite sure, and which was not free from defects 
as Dr. S. K. De has shown (op. cit. pp. 52-3). He never bothered 
about the verses he was quoting, nor the interpretation which 
modern scholars would put upon the date of their composition. 
Hence we think that the interpolation of the verses, composed at a 
date after the incident took place, proves nothing beyond the pecu- 
liar mental make up of the author, which his contemporaries under- 
stood quite well. 


It is also worthy of consideration that, if Krsna-das Kaviraj had 
really intended to pass off certain verses as genuinely spoken by 
Ramananda or Caitanya, he could have easily composed a few, and 
today there would be no means of checking him. It is likely, there- 
fore, that, he quoted those verses from later writers, which he knew 
were imbued with the idea derived from the report of this famous 
dialogue, or from texts like the Bh.P. which either proved the point 
under discussion or may have been actually quoted in Damodar Sva- 
rip’s Kadaca, which to a man like Krsna-das Kaviraéj was as good 
as gospel. We must not forget, however, that both Caitanya and 
Ramananda were capable of quoting from the Bh.P. and the Gita- 
Govinda. 

There is no doubt that this dialogue took place; many years later 
when Ramananda was at Puri, Caitanya sent Pradyumna Brahma- 
cari to the latter for instructions, and Pradyumna requested Rama- 
nanda to repeat to him what he had told the Master at Vidyanagara. 
(CC. III. v. 56-7.) The problem is whether Ramananda is correctly 
reported by Krsna-das Kaviraj. Here we have to remind ourselves 
of the following fact: 

In Caitanya’s debate with Sarvabhauma, the former had merely 
criticised monism, and emphasized the Sakti aspect of Brahman which 
were quite common knowledge in those days. There were further 
discussion between Caitanya and Sarvabhauma, but we do not know 
what passed between them. Then when Caitanya was leaving for 
the south, Sarvabhauma advised him to meet Ramananda, and re- 
called that formerly he (Sarvabhauma) used to laugh at the latter’s 
vaisnava theories, but admitted that after coming into contact with 
Caitanya, he had realized the implications of Ramananda’s ontology 
(CC, Il. vii. 65-66). This shows that Sarvabhauma had realized that 
Caitanya’s doctrine approximated Ramiananda’s philosophy, but as the 
former had not yet been able to evolve a systematic doctrine, Raméa- 
nanda’s mature knowledge and erudition might be helpful to him. 
Hence his advice to Caitanya. 

Caitanya met Ramananda, and here instead of arguing, he con- 
tinued to ask for more information. To those who believe in mysti- 
cism, this would indicate that Caitanya had realized all the steps that 
Ramdnanda was describing. but had not yet discovered their intellec- 
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tual framework, or wanted to find out a man who had worked it out 
independently. On the other hand, Ramananda had read about these 
mystique processes, and though he was not without some form of rea- 
lization, he was far from reaching the summit, which Caitanya had 
climbed with a bound so to say. 


The most important part of this dialogue is that, here for the 
first time we come across the philosophical background of Radha 
cult and rasa theory, the twin pillars of Gaudiya-vaisnavism. And 
what is more significant is that it is not Caitanya who expounds the 
doctrine but Ramananda who has been described as a sahaja-vais- 
nava by Kavi-karnapira (Caitanya-candrodaya, VII. p. 159); and 
Ramananda practised certain peculiar customs which were abso- 
lutely forbidden io all known vaisnava sects including the Gaudiya- 
vaisnavas. It is quite possible therefore, that the philosophical 
back-ground of Radha and the fundamentals of rasa theory had 
been developed by these sahaja vaigravas. An orthodox scholar 
like Sarvabhauma would never bother to listen to such a doctrine, 
however interesting they might be. 


It is significant that a few years later when Caitanya refuted 
monism at Varanasi, he used almost the same arguments, which he 
had advanced with Sarvabhauma, but added a new element to his 
doctrine, namely, that preman was the fifth purusdrtha which per- 
mits men to enjoy the madhura-rasa of Krsna, and preman is capa- 
ble of controlling Krsna (CC. I. vii. 137-138). The development 
may be traced to Ramananda. 

We think therefore, that Krsna-das Kaviraj’s description of the 
dialogue, is as faithful a report of the famous incident as was possible 
under the circumstances. Its value for a proper understanding of 
Gaudiya-vaisnavism is inestimable. 

The story of Radha and Krsna’s amours, and the hlddini-sakti 
of Brahman and the identification of hladini-sakti with Radha, seems 
to have been Ramananda’s contribution to Gaudiya-vaignavism. 
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‘CHAPTER XVII 
MADHYA-LILA (iii) 


Caitanya Settles at Puri 
1 


On his return, Caitanya found to his dismay that he had be- 
come a celebrity in Orissa. During his absence, King Prataparudra 
had come to learn of Sarvabhauma’s conversion, which made him 
eager to meet the young monk. So he had called Sarvabhauma, 
and requested him to arrange a meeting with the Master. Sarva- 
bhauma promised to do so, after the Master’s return, and in the 
meantime, requested the King to select a suitable residence for Cai- 
tanya. Prataparudra mentioned Kasi Misra’s house near Jagan- 
natha temple. 


Kasi Misra was the chief priest of Jagannatha temple. He 
gladly arranged for Caitanya’s accommodation in a house which is 
now known as Gambhira. It was in a small room at Gambhira, 
that Caitanya spent his life at Puri. 


Caitanya was happy to learn of the arrangement; when Kasi 
Misra came to welcome him, he embraced the former and appeared 
to him as the four-armed Visnu. 


It seems that Caitanya spent the first day either at his old 
residence, or at Sarvabhauma’s house and then shifted to Gambhira. 
There Sarvabhauma brought a sizable crowd of men, all eager to 
see the Master. Then Bhavananda-raya, Ramananda’s father, with 
his four sons, came to meet Caitanya. Of Bhavananda’s sons, Vani- 
nath was detailed to look after the Master’s needs. 


Caitanya’s first act was to get rid of his servant Krsna-das. He 
recalled to his followers the incident with the Bhatta-maris, and firm- 
ly announced that he would not be responsible for such a man, and 
that Krsna-das must go away. So his companions sent Krsna-das to 
Navadvipa to inform Saci of her son’s safe arrival. Accordingly, 
Krsna-das went to Navadvipa and conveyed the news of the Master’s 
safe return to Saci, Advait and others. They were exceedingly happy 
and the followers decided on a visit to Puri. 

In the meantime, Caitanya’s personal group began to increase 
in number. First came Paramananda Puri. whom Caitanya had 
met at the Rsabha mountain. Paramananda was Caitanya’s senior, 
so he was received with great repect, and adequate arrangements 
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were made for his stay. Then came Caitanya’s old Navadvipa 
friend, Damodar Svarip, an accomplished scholar. He was soon 
followed by Govinda. Govinda was Isvar Puri’s servant; at the 
time of his death, Isvar Puri had asked Govinda to go and serve 
Caitanya. Isvar Puri’s other servant Kagisvar was to join later, 
but Govinda remained the Master’s personal servant: there were 
two other servants, named, Ramaéi and Nandai. Besides these, 
there was Caitanya’s favourite musician Hari-das, the kirtan singer: 
later this man committed suicide when Caitanya dismissed him 
from his entourage. 


Sarvabhauma came to Caitanya with the request that he should 
allow the King to come and see him. But Caitanya flatly refused. 
‘TT am a Sannytsin’, said he; ‘the sight of a king or a woman is to 
us as harmful as swallowing poison.’ When Sarvabhauma repeated 
his request, Caitanya threatened to leave Puri if he were again asked 
to see the King. This silenced Sarvabhauma. 


Within a short time, Prataparudra came to Puri and sent for 
Sarvabhauma. The latter submitted to the King what had passed 
between him and the Master. In bitter disappointment, Pratapa- 
rudra said, ‘The Master has redeemed even scoundrels like Jagai and 
Madhai; probably he has decided to shower his grace on everyone, 
with one exception: myself.’ But he was determined to see the 
Master, and told Sarvabhauma, that if he failed to see him, he would 
give up even his throne. 


This set Sarvabhauma thinking and he suggested that Pratapa- 
rudra could casily meet Caitanya during the chariot festival three 
weeks later when he was sure to dance in front of the chariot. This 
happy solution pleased the King. 


A large group from Navadvipa now arrived in Puri to meet the 
Master, but also in time to see the chariot festival. This visit to 
Puri became a part of their life, and they, men, women, and children 
continued to visit the Master every year. It was during one such 
annual pilgrimage that, Kavi-karnapira, then a child, was petted by 
the Master and given the title, by which he is now known. Except 
that Caitanya paid a brief visit to Bengal, this gathering of friends 
was to remain his only link with his native land. Both he and his . 
friends eagerly lcoked forward to this annual reunion. 


There was no difficulty in finding accommodation for the large 
number of guests; but Hari-das refused to stay with them. He had 
also refused to enter Caitanya’s residence. This was due to his ex- 
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treme humility; he felt that since he was born as a Muslim, his con- 
tact would pollute his Hindu friends. As he could not be persuaded 
to change his mind, a separate residence ‘was fixed for him in a 
garden near the Gambhira. There Caitanya used to go and meet 
Hari-das everyday. MHari-das never went to the Jagannatha temple 
either, and for the same reason. 


In the meantime, Prataparudra sent a message to Sarvabhauma, 
reiterating his determination to meet Caitanya; the King threaten- 
ed that if he were disappointed, he would give up his kingdom, and 
die as a beggar. Sarvabhauma showed this letter to Caitanya’s fol- 
lowers, and a deputation headed by Nityananda waited upon him. 
But they failed to prevail upon the Master. Then came Ramananda 
the finished courtier; Caitanya now suggested that he should meet 
Prataparudra’s son, and that would amount to meeting the King, for, 
the scripture says: dtma vai jdyate putrah (one is born as one’s son). 
So the Prince came and Caitanya embraced him. 


The chariot festival was now imminent, so Caitanya took upon 
himself the task of cleaning the Gundica-badi.! Reluctantly the offi- 
cials agreed to his proposal, for they felt that this menial’s job was 
unbecoming to king’s protégé. But they were mistaken. Under 
Caitanya’s magic touch, the cleaning of the Gundica-bdd? became a 
festival of devotion. After cleaning the Gndica-bddi, Caitanya and 
his followers spent some time gaily swimming in an artificial lake, 
after which the entire congregation sat down to a memorable feast. 


On the chariot-festival day (ratha-ydtrad) people assembled very 
early in the morning and thronged the temple and the route leading 
to the Gundica-bédi. Caitanya and his companions got up even 
when it was still dark and finishing their morning ablutions hasten- 
ed to the temple, eager not to miss any part of the ceremony. They 
saw Jagannatha, Balarama and Subhadra taken out of the temple 
and gently pulled over cotton pillows to the waiting chariots, as Gaja- 
pati Prataparudra with a gold broom swept the way in front of the 
Lord of the world. 

Then amidst roars of ‘Manima’? the Deities were placed on their 
chariots and men began to pull at the ropes. Caitanya garlanded his 
companions and anointed their foreheads with sandal-wood paste. 
He then divided them into four groups, each with six singers and two 
mrdamga players. Damodar Svarip, Srivas, Mukunda and Govinda 
Ghos led the music in each of the groups, while Advait, Nityananda, 
Hari-das and VakreSvar joined the respective groups as dancers. 
They were joined by three other Bengali groups, from Kulingram, 
Santipur and Srikhanda. Of these seven groups, four sang in front 
of the chariot, two on two sides, while one group made up the rear. 
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And thus they proceeded dancing and singing along with the slow 
moving chariots and the faithful rent the sky with shouts of ‘Hari! 
Hari’ and ‘Jaya Jagannatha’. Suddenly Jagannatha’s chariot stop- 
ped as if to witness the kirtana, and as they sang and danced with 
redoubled fervour, Prataparudra saw with wonder that Caitanya 
seemed to be present in each of the seven groups at the same time; 
indeed the members of the groups were under the same impression, 
but they could not perceive, as the King did, the situation in the 
other groups. 

After participating in the samkirtana for some time, Caitanya 
decided to dance. He then collected together the seven groups and 
selected ten from them—Srivas, Ramadi, Raghu, Govinda, Mukunda, 
Hari-das, Govindananda, Madhav, and Govinda—to join him, while 
the rest were to encircle them and sing. Then Caitanya paid his 
deep reverence to Jagannatha by prostrating before Him, and re- 
cited various Sanskrit verses in His praise. Then he began to dance. 


This, as we have said, was Caitanya’s main attraction and may 
be said to be the only form of his public appeal. While dancing in 
ecstacy, he became a personification of devotion, if at all such a phe- 
nomenon is possible; and from the available records it appears that, 
during these dances he was able to communicate mystically with the 
masses, who, temporarily at least, became enveloped in an aura of 
spirituality; it had lasting effect on many. 


His companions encircled him in three concentric rings, while 
Prataparudra himself with his officers formed an outer cordon to 
save them from being trampled by the surging crowd, infatuated by 
the sight of this devotional dance. 


Caitanya recited a few Sanskrit verses of which the last is said 
to be his own composition, probably on the spot. Addressing Jagan- 
natha he exclaimed: 

n—Gham vipro na ca narapatir n=—api vaisyo na sidro 

=-Gham varni na ca grha-patir na vanastho yatir va 

kintu prodyan-nikhila-paraméinanda-purn-dmrt-abdhe 

gopi-bhartuh pada-kamalayor ddasa-das-anudasah’ 


The description of Caitanya’s performance shows that, it was not 
an ordinary or regular dance to ‘which we are accustomed, nor was it 
a ritualistic dance of any known tradition. Caitanya, as we have 
stated, possessed a remarkable physique; tall, powerful and lithesome. 
With a sudden roar he leaped and skipped about with such a super- 
human swiftness that his body appeared like a moving circle and at 
times he fell heavily on the ground, so Nityananda stood by him to 
save him from fall. His devotional fervour was manifested in vari- 
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ous physiological changes such as extreme pallor and shivering, mus- 
cular rigidity, copious flow of tears, profuse perspiration, running of 
the nose and foaming at the mouth. 


Then he slightly calmed down and began to recite a verse: ‘Here 
is my husband, the same man, who made love to me when I was a 
maiden; these lovely Caitra-nights are the same; this breeze too blows 
as of yore from the kadamba grove laden with the fragrance of 
milati blooms; and I too am the same. But my heart yearns for our 
amours on the Reva’s banks under the vetasi tree.’* 


Once as Caitanya was about to fall down, Prataparudra caught 
him in his arms as Nityananda had also become distrait through emo- 
tion. Immediately Caitanya recovered his senses, and seeing the 
King, began to lament that he had been touched by a worldly soul. 
The King became apprehensive. but Sarvabhauma assured him, that 
the Master had been very pleased with him for his having performed 
the service of Jagannatha’s menial that morning. 


In the meantime the chariot had struck, so Caitanya circumam- 
bulated it and going behind, began to push it with his head, and imme- 
diately the ponderous vehicle began to move as if it had sprung into 
life. And thus it came to Balagandi, where the chariot was halted 
for some time and food offered to Jagannatha. This was also time 
for a little rest after the morning’s exertion, so Caitanya with his 
companions entered an adjoining garden. 


With eyes closed, Caitanya lay on the ground possibly in deep 
meditation, and there came Prataparudra. As instructed by Sar- 
vabhauma, he had discarded his glittering attire and put on the 
dress of an humble vaisrnava. With the mute consent of all the 
vaisnavas there, Prataparudra began to massage Caitanya’s legs, as a 
profession of humility, and began to recite softly from the Bhagavata.’ 
Slowly the Master responded, and after listening to a few verses eager- 
ly exhorted the King to continue. Then as Pratiparudra read: “They 
alone are really generous, who solace the distressed with thy words, 
and bring fresh life to them: thy words are praised by the seers, 
for they destroy all sins: blessed is the moment that thy words reach 
one’s ears.” 


‘You are generous, you are generous indeed’, exclaimed Cai- 
tanya, and embraced the King, and asked: ‘Who are you, my dear 
friend, who have been so kind as to pour in my ears the nectar of 
Krsna’s lila?” The King replied: ‘I hope you will make me the 
servant of your servant.’ Then Caitanya appeared to the King as 
the six-armed Visnu. The King prostrated at Caitanya’s feet, and 


200 


MADHYA-LILA (iii) 


was allowed to depart after being enjoined not to divulge what he 
had seen. 


Caitanya and his friends had their meal which consisted of the 
offerings made to Jagannatha.’ Then the time came for drawing 
Jagannatha’s chariot again, but this time it could not be moved: 
even huge elephants, goaded by the méhouts could not move it an 
inch. Then Caitanya came, had the elephants removed, and as 
before, pushed the chariot from behind with his head and imme- 
diately it moved with effortless ease. Shouts of ‘Jaya Jagannatha' 
were now heard mixed with shouts of ‘Jaya Gauracandra’, ‘Jaya- 
Sri-Krsna-Caitanya!’ 


Thus Jagannatha reached the Gundica-badi and was properly 
enthroned. In the evening Caitanya danced again at the time of 
Grati. Actually for the eight days that Jagannatha spent at Gundica- 
badi, Caitanya used to dance there every evening during the dratt. 
In the mornings also, after ablutions, he used to come and perform 
samkirtana there. Then the interlude was spent in swimming gayly 
with his friends in the Indradyumna lake; there like small urchins 
they used to throw water at each other, and even the venerable Sarva- 
bhauma and Advait forgot their age and Ramananda his dignity 
under the Master's spell, and joined the frolic. 


Then Jagannaitha returned to the main temple and normal life 
was resumed. Caitanya was at the temple when the doors were 
opened early in the morning: he sang, danced, and recited verses 
in praise of Jagannatha till the first bhoga*’ was served. Then he 
left the temple and went to meet Hari-das, who being a Muslim 
would not come to Caitanya’s house. From Hari-das’s house he 
returned home and engaged himself in nama-samnkirtana. The pil- 
grims from Bengal stayed at Puri for four months, and during this 
period Advait came and worshipped Caitanya every morning. 
In return Caitanya also worshiped Advait saying ‘Yo’si  so’si 
namo’stu te’.? 


Then came the Janmdastami festival. This time Caitanya had 
as his companions during the dance, Prataparudra, Kasi Misra, Sarva- 
bhauma and an official named Tulasi. During Janmdastami, it was 
customary to act like a milkman (gopa) and as Caitanya danced, Ad- 
vait remarked that the Master would really look like a milkman, if 
he could play with the stick. Nothing daunted, Caitanya picked up 
one, and played with it expertly much to the amusement of the on- 
lookers, and Nityananda also joined him. Similarly, he and his 
companions played the role of monkeys on the Vijayd-dasami day." 
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Four months were now over, and the time came for the pilgrims 
to depart. Caitanya drew aside Nityananda and gave him certain 
instructions, but no one else knew what passed between them.!! Ad- 
vait was requested to diffuse Krsna-bhakti (devotion to Krsna) among 
all strata of the society, irrespective of caste; indeed he was enjoin- 
ed by the Master not to exclude even a candadla from the benefit of 
his instructions. Nityananda was told to propagate the doctrine of 
prema--bhakti (loving devotion) throughout Bengal, and for this pur- 
pose Ram-das, Gadadhar and a few others were detailed to assist him. 
Srivés was charged to deliver some clothes and Jagannatha’s mahda- 
prasida to Saci. Caitanya told him: ‘Prostrate before my mother and 
ask her forgiveness on my behalf. Instead of serving her, I have be- 
come a monk; thus I have failed in my duty to her. I have acted 
like a mad man, but a mother does not find fault with her mad son. 
I am at Puri according to her instructions, but I shall go and see her 
from time totime. Actually in my subtle body, I go and see her every 
day. Remind her, that on the last vijaya-dasami day she cooked 
several vegetables which I liked, and as she offered it to the deity, 
she began to weep thinking of my fondness for them. I went and 
ate everything. When her eyes cleared, she could not understand 
as to who had eaten the food. She thought that possibly some 
stray animal had eaten it or possibly she had not offered any food 
at all. So she went out and cooked again. Tell her this incident 
to make her believe in what I say.’ 


Caitanya then called the pilgrims individually and spoke to 
them personal words of comfort, and embraced them as they left. 
Only Gadadhar, Paramananda Puri, Jagadananda, Damodar Sva- 
rup, and Damodar Pandit, besides the two servants remained with 


him at Puri. 


1. Gundica-badi is the place where Jagannatha is carried in the chariot and 
stays for one week. 

2 Manima in Oriya means ‘Lord’ and is equivalent to ‘Your Majesty’. Only 
ae and the King are addressed as Manimé. Here it refers to Jagan- 
nat 


3. ‘I am not a brahmana, nor a king (ksatriya) neither a vaisya, nor a Sidra; 
I am not a brahmacarin, nor a householder, nor a vaénaprastha, nor a san- 
nydisin; I am the slave of the slave of the slave of the lotus feet of the Lord 
of the gopis (Krsna), who is the essence of the overflowing ocean of nectar, 
the universal bliss.’ 

. This is the well-known verse from the Kavyaprakésa, (v. 1) and begins ‘yah 

kauméra-harah’, 

BhP. X xxxi; in this chapter the gopis pray for the return of Krsna, who 

had suddenly disappeared from the rasa-mandala. 

. Bh.P. X_ xxxi. 9. 

. Here Krsna-das Kaviraj (CC. II. xiv. 24-32) gives a long list of delicacies 

which are quite interesting. 

. Bhoga means the food offered to the deity. Jagannatha is offered bhoga 
several times a day. Upala-bhoga, which Caitanya attended, is the earliest 
bhoga of the day. 


o No Op 
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9. ‘Whoever you may be, I bow to you’. Peculiarly cnough this is a part of a 


10. 
ll. 


mantra for worshipping Siva. The complete mantra is as follows: 

Rddhe Krsna Rame Visno Site Rama Swe Siva; 

Yo’si sa si namo nityam yo’si so’ & namo’stute. 
This shows Caitanya’s non-sectarian attitude. 
This festival celebrates Ramachandra and his monkey troops defeat of Ravana 
and his army. 
From the CC (II. xv. 38-9, and II. xvii. 58) 1t appears that Caitanya had at 
least two confidential talks with Nityananda. It may be guessed that the 
Master was giving his ideas about the organization of the scct, which may 
have been the reason for Nityananda’s return to Puri next year against 
Caitanya’s wishes. (CC, IY. xvi. 13). Possibly he wanted further instruc- 
tions which he received. (II xvi. 18) Similarly Rama-Krsna used to give 
private instruction to Vivekananda at the Kasipur garden house regarding the 
future organization. LP IJ. Thakurer Divyabhav o Narendranath, p. 279. 
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MADHYA-LILA (iv) 
Journey to Bengal and Vrndavana. 
1 


Caitanya had a longing for Vrnddvana; he wanted to go there 
from Gaya. but, ultimately decided to return to Bengal. After he 
became a monk, his desire was to settle at Vrndavana, but in defe- 
rence to his mother’s wish, he settled at Puri. Now the desire to 
go to Vrndavana, the Vraja-bhiimi, once more took hold of him. 
But the news made Prataparudra uneasy; he called Sarvabhauma 
and Ramananda and asked them to see to it that the Master did not 
leave Puri. 


So Sarvabhauma and Ramananda tovok counsel together and re- 
quested Caitanya to see the chariot festival and stay on till autumn 
(Karttika). In the month of Karttika, they represented that, now 
upper India would be very cold, hence it would be preferable to go 
after the dolayatra (end of winter and beginning of summer). Thus 
they raised one objection after another, and Caitanya elected to 
follow their wishes. 

In the meantime, a large party of pilgrims from Bengal again 
came to Puri, and they spent four happy months with the Master. 
Next year also they came and after their departure, Caitanya re- 
quested Saéarvabhauma and Ramananda to permit him to go to Bengal 
to see his mother. His idea was to go to Bengal first, and then pro- 
ceed to Vrndavana. Sirvabhauma and Ramananda saw the futility 
of preventing him any more, but suggested that he should spend the 
rainy season at Puri, and set on his journey on the vijaya-dasami day. 
Caitanya heartily agreed. 

On the appointed day, Caitanya left Puri followed by an admiring 
crowd. With difficulty he managed to persuade his Oriya followers 
to return home, and with a few of his select companions proceeded 
to Cuttack. Here Prataparudra came and prostrated himself at the 
Master’s feet and received his blessings. Since their memorable 
meeting, Caitanya met the king, apparently without any reservation, 
and the King felt so greatly beholden to him that Caitanya later came 
to be known as the ‘saviour of Prataparudra’ (Prataparudra-sam- 
tréta). But Caitanya never went out of his way to meet the King, 
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nor did he ever meddle in political affairs. Actually, as we shall 
see later, he refused to intervene on behalf of Ramananda’s brother, 
when the latter was punished by the King for misfeasance. 


Prataparudra made elaborate arrangements for the Master’s 
comfortable journey through his kingdom. In due course, Caitanya 
reached the Orissa-Bengal frontier. The Muslim official of Bengal 
fell under the charm of the Master’s personality, and made adequate 
arrangements to ferry him across the river which formed the boun- 
dary between the two kingdoms. The same boat carried Caitanya 
and his companions to Panihati (near Calcutta). 


It is difficult to trace the route followed by Caitanya in Bengal, 
for the testimonies are as copious as they are conflicting. It is cer- 
tain, however, that he did not visit Navadvipa, but came up to San- 
tipur, and stayed with Advaitacarya for some time. There came 
Saci, and this was the last time that she was to see her son. Cai- 
tanya also went to Ramkeli, now a village, about 18 miles to the 
south-east of Malda in the Rajshahi District. This was the family 
seat of two high officials, known as Salar Mallik and Dabir Khas, 
who later became famous as Sanadtana Gosvamin and Rupa Gosvi- 
min, and established the school of Gaudiya-vaisnava philosophy at 
Vrndavana. 


At Ramkeli, the Master attracted such a vast crowd, that the 
news of his activities reached the Sultan, Husain Shah. He called 
one of his Hindu officials, named KeSav Khan, and asked him for 
details about Caitanya and his activities. Kesav tried to minimize 
the Master’s importance, lest the Sultan should persecute him; the 
Sultan, however, was not deceived, and gave orders that Caitanya 
was not to be disturbed in any manner. 


But the Hindu officials were still apprehensive; they felt that 
the Sultan might be induced to change his favourable opinion about 
the Master at any moment; hence it would not be politic for him 
to stay so near the capital. When Caitanya came to learn of their 
misgivings, he said that his mission in life was to preach the doc- 
trine of bhakti to everyone, irrespective of caste or creed; if the 
Sultan wanted to see him, he was prepared to go. He refused to 
move from Ramkeli in fear of persecution, and his bold attitude put 
heart into his followers. 


But, when the time came to leave for Vrndavana, the crowd 
was so great, and so persistently did they follow him, that Caitanya 
gave up the idea of proceeding to the cherished land, more parti- 
cularly when Sanatan pointed out that it would be unseemly to go 
to Vrndavana with a host of followers. So the Master retraced his 
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steps towards Puri. Possibly he again visited Santipur, in which 
case, this was the last meeting of mother and son. From there, he 
came by easy stages to Panihati and then to Varahanagar (Bara- 
nagar, Calcutta) and stayed, where the Sri-padta established by 
Srimat Svami Ram-das Babaji now stands. 


The biographies do not give any idea as to how long Caitanya 
stayed in Bengal. But it could not have been for less than at least 
two months. As he had started on his outward journey on the 
vijaya-dasami day, it may be assumed that he returned to Puri be- 
fore the summer had set in. At the request of his companions, he 
stayed at Puri for the next four months till the rains were over, and 
left Puri in autumn. His companions managed to attach to him as 
attendant a brahmana named Balabhadra Bhattacarya. He was to 
carry the Master’s meagre belongings, collect eatables and cook; 
for, Caitanya never ate anything cooked by a non--brahmana.! 


Instead of taking the main route from Orissa to Upper India, 
Caitanya followed an unfrequented path across the Jharkhand 
forest. The forest route was lonely as Caitanya had wished for, 
and lovely too, but also dangerous. Many a times they came across 
ferocious beasts, sometimes herds of them, but while the faint 
hearted Balabhadra trembled, the Master, always in ecstasy, passed 
the animals oblivious of any danger. One day they found a tiger 
lying on the road. Caitanya, as usual in an ecstatic mood, did not 
see the tiger and stumbled against it. As was his habit on such 
occasions, he exclaimed ‘Krsna! Krsna!’ and the tiger got up, and 
then the tiger began to dance saying ‘Krsna! Krsna!’. Under slight- 
ly different circumstances, a herd of elephants began to dance ex- 
claiming ‘Krsna! Krsna!’ a few days later. Then one day tigers and 
deer began to dance saying Krsna! Krsna’2 The Master also came 
across some aboriginals and they too were redeemed. 


In course of time they reached Varanasi (Benares). There, 
as Caitanya was taking his bath at the Manikarnika Ghat, he met 
Tapan Miégra. Tapan Misra was a brahmana and formerly a resi- 
dent of East Bengal. When Caitanya as Nimai Pandit had gone to 
East Bengal with his students, Tapan came to him and asked for 
certain clarifications regarding some religious problem. Niméi, it 
is said, cleared all his doubts, and asked him to settle at Varanasi. 
Hence Tapan was there. 

At Tapan’s request, Caitanya accepted his hospitality and on 
his way to the former’s house, visited-Visvesvara teniple and Vindu- 
madhava. At Tapan’s house, his friend CandrasSekhar came and at 
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their earnest request, Caitanya decided to halt for a few days at 
Varanasi. Candrasekhar was also an old friend, so it was decided 
that, the Master would stay with Candresgekhar and have his meals 


with Tapan.’ 


Then, as probably since the days of Sarnkara, Varanasi was the 
stronghold of the monists. Prakasananda Sarasvati was the chiet 
dialectician of the school of monism there, and when someone men- 
tioned Caitanya to him, he abused the Master in no uncertain terms. 
A Marathi brahmana, who had become attached to Caitanya, report- 
ed this to the latter. But Caitanya ignored the insinuations and 
also tactfully refused the Marathi bradhmana’s invitation to a meal 
Caitanya humourously observed that, he had come to Varanasi to 
sell his bhdvakdali (emotionalism) but found that there were no 
buyers; but as the load was too heavy to be carried back, he was 
prepared to sell it at a nominal price. Next morning, after a stay 
of ten days, he left Varanasi for Mathura. 


On his way, Caitanya halted at Allahabad for three days, and 
from there he went on to Mathura, staying overnight wherever 
necessary. At Mathura he straightaway went to the Visram-ghat 
and in an excess of devotional fervour began to sing and dance. 
Here a brahmana joined him; soon a small crowd gathered and the 
priest of the KeSava temple garlanded him, convinced like the crowd 
that the handsome young monk was a great man come to Mathura to 
liberate them. 


Caitanya also was convinced that the brahmana was a devotee of 
a high order, so on regaining normality, he took him aside and asked 
him for his antecedents. The brahmana replied that, he was a dis- 
ciple of Madhavendra Puri. As Madhavendra was the preceptor of 
Igvar Puri, Caitanya’s preceptor, he prostrated himself at the brah- 
mana’s feet to the latter’s great consternation. Then Caitanya in- 
formed the brahmana of their spiritual relation, and the poor man 
danced in joy. When Caitanya learnt that Madhavendra had ac- 
cepted the brahmana’s invitation to have a meal at his house, he 
proposed that, he too should do the same. To this the brdhmana 
protested, pointing out that he was a Sanaudia bradhmana, from 
whom sannydsins do not accept food, so that Caitanya would be cri- 
ticized for breaking this taboo. But Caitanya insisted on following 
Madhavendra’s tradition and had his meals at the brahmanas’ house.‘ 
The brahmara then showed him round Mathura and then they pro- 
ceeded to Vyndavana. 


On his way to Vrndavana, Caitanya fell into trances several 
times; he rather danced than walked from Mathura to Vrndavana. 
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Even Krsna-das Kaviraj, instead of describing his emotions, contents 
himself by stating, that it was hundred times more intense than what 


it was at Puri. 


Caitanya’s most important act in Vrndavana was discovery of 
the Radha-kunda. He then went to Govardhana, but was unwilling 
to climb the hillock. So he was in a dilemma, for *he was ex- 
tremely anxious to see the image of Gopala-Krsna located in the 
temple on the top of the hillock. As he was deliberating over this 
problem at night, some one informed the residents of Govardhana, 
that the Turks were coming to plunder them that very night. As 
such raids were quite common, the villagers left their homes the 
same night taking the image of Gopala with them to a village called 
Gathuli. Next morning, Caitanya heard of this unexpected deve- 
lopment, and saw Gopala at Gathuli. 


Caitanya stayed at Vrndavana for several days, and then return- 
ed to Mathura. At first he stayed with the Sanaudi4 brahmana, but the 
growing number of visitors forced him to shift to Akrur-ghat. From 
there he sometimes visited Vrndavana, where he performed nama- 
samkirtana up to midday. At this time, a Rajput, called Krsna-das, 
left his home and family and joined the Master’s entourage. 


A rumour spread that, Krsna was again showing himself at 
nights in the Jumna (Kalidaha) dancing on the hood of the snake 
Kaliya When this strange appearance was reported to Caitanya 
by eye-witnesses he smiled and said: “Everything is possible’. For 
three nights people saw Krsna, and reported their experience to 
Caitanya. One day, the temptation to see Krsna proved too strong 
for Balabhadra, and he begged the Master’s permission to go and 
see Krsna at night. In reply the Master first applied an admonish- 
ing slap and then said: ‘Don’t be a fool. Why should Krsna appear 
in this Kali-age? Self-deluded idiots are making all this noise; 
don’t be mad; stay where you are, and wait till tomorrow.’ Next 
morning when people came, Caitanya asked: ‘You must have been 
coming after having seen Krsna’. Their apologetic reply was that 
the fishermen were fishing at night with lamps, and had been mis- 
taken for dancing Krsna. 


Thus Caitanya passed his days happily at Mathura and Vrndai- 
vana; one day sitting on the Akrur-ghat he began to think that this 
was the place where Akrura met Krsna; on this spot the people of 
Vraja did get a glimpse of Goloka heaven; and suddenly he jumped 
into the river. Krsna-das began to shout; Balabhadra ran to the 
place and managed to drag him out of water. This set Balabhadra 
thinking; he told the Sanaudia brahmana that, he could save the 
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Master that day being near at hand, but if such a thing. were to. 
occur at Vrndavana, who would rescue him? The crowd of visitors 
also were becoming unmanageable and there were too many in- 
vitations; and on top of these the Master seemed to be continually 
in a trance, which, to Balabhadra did not bode well. Hence he sug- 
gested that they leave the place. The Sanaudia heartily agreed and 
proposed that they should go to Allahabad, and bathe there on the 
Makara-samkranti day. 


So Balabhadra went to Caitanya and told him: ‘I am unable to 
stand this crowd of visitors any more. All of them are eager to 
invite you. They can't find you in the morning and pester me. I 
would be very happy if we could go to Allahabad and bathe there 
on the Makara-samkranti day.’ 


Caitanya did not wish to leave Vrndavana, but he was averse 
to hurting the feelings of the man who had served him well; hence 
he agreed. 


Next day Caitanya left Mathura accompanied by Balabhadra, 
the Sanaudia brahmana, Krsna-das and another Bengali brahmana. 
After proceeding for some distance, they sat down under the shade 
of a tree for rest, and suddenly Caitanya went into a trance; he 
fell on the ground foaming at the mouth and his breathing practi- 
cally stopped. As the three followers were waiting for the Master 
to regain his normal sense, ten Muslim horsemen arrived there. 
They concluded that Balabhadra and the other three were highway 
robbers, and had administered some poison to the handome man, 
now senseless, to rob him. So they arrested the four amidst vehe- 
ment protest. 


While altercations were going on, Caitanya suddenly jumped up 
and began to dance shouting ‘Hari! Hari!’ The thunderous roar of 
‘Hari!’ Hari!’ from his booming voice struck the Muslims with awe, 
and they released the four men. Caitanya was oblivious to his sur- 
roundings, but Balabhadra made him sit down, and then he saw the 
soldiers. They saluted him and said that he had been poisoned 
by his companions intent on robbing him. Caitanya assured 
them that they were acting under a grievous misapprehension; 
the four men were his companions, and he was a monk with no such 
possession which anyone might covet. 


Then followed a long discussion between Caitanya and one of 
the Muslims, dressed in black, whom Krsna-das Kaviraj calls a ‘pir’.' 
The pir was convinced by Caitanya’s arguments, and was renamed 
Ram-das. Another Muslim, whose name, according to the CC, was 
Bijuli Khan also became a convert, and later became famous as 
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a maha-bhagavata. Apparently, the rest of the party, numbering 
eight, remained true to their faith. 


After this, there was no further trouble on the way, and Cai- 
tanya and his companions arrived at Allahabad. 


It has been mentioned above that the brothers Rip and Sanatan 
had met Caitanya at Ramkeli. Soon after, they decided to give up 
their worldly pursuits and join the Master. So they disposed of 
their wealth, and while Rip and his younger brother Anupam manag- 
ed to escape, Sanatan was imprisoned by the Sultan. During this 
time Rup had managed to keep himself informed of the Master’s 
movements and when he heard that the latter had gone to Vrndi- 
vana, he and Anupam proceeded thither, informing Sanatan of their 
destination. However, Rip and Anupam met the Master at Allaha- 
bad. They approached him with great humility, but were welcomed 
most cordially. 


It was at this time that Vallabhacarya, the great Vaisnava 
teacher, and the propounder of the Suddhadvaita school of Vedanta, 
came to see Caitanya from his place at the nearby village of Adel. 
Caitanya introduced Rup and Anupam to Vallabhacarya and the 
latter invited all of them. The next day they went to Adel, and 
had their meal with Vallabha, who honoured Caitanya in every pos- 
sible manner. The CC describes the respectful homage which Val- 
labha paid to Caitanya. Probably this is no exaggeration, for at this 
time, Vallabha was a house-holder, while Caitanya was a monk, and 
it is the duty of a house-holder to bow down to a monk. Moreover, 
the following incident, recorded in a book of Vallabha’s sect, shows 
the high regard which the latter had for Caitanya. “Once upon a 
time Sri Krsna Chaitanya, while going from Bengal to Vrindavana, 
came to Adel where the Acharya was living, after mid-day. The 
latter asked his wife to give him some food. She replied that as it 
was late in the day, all the food, which had been consecrated, had 
been used up, and added that no holy food would be available until 
the next offering to the Image was made. At this the Acharya fed 
Sri Chaitanya from the food which was prepared for the next offer- 
ing. As this was an unusual proceeding on his part, one of his dis- 
ciples asked him why this was done, whereupon the Acharya told 
him that Sri Krsna Himself resided in the heart of Sri Chaitanya and 
that because of it food given to him was an offering made to God.’ 
There are reasons to believe that Rip and Sanatan maintained their 
friendship with Vallabha, and later with the latter’s son Vitthala- 
natha. 


At Allahabad, Caitanya took up in hand Rip’s spiritual progress. 
He imbued Rip with his own power (sakti) and instructed’ him in his 
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doctrine, including all the siddhantas he had learnt from Rama- 
nanda (CC. II. xix. 106). For ten days Caitanya taught Rip, and 
then sent him and his brother to Vrndavana, and himself proceeded 
to Varanasi. 


A few days later, Sanatan arrived at Varanasi on his way to 
Vrndavana. He was delighted to learn that the Master was there, 
and went to Candrasgekhar’s house where Caitanya was staying. Like 
his brother Rip, Sanatan approached the Master with extreme humi- 
lity, and begged that a lowly creature like him might not be touched. 
But the Master embraced him fondly saying, ‘I touch you to purify 
myself, so strong is the power of your devotion that you can eman- 
cipate the whole world’. 


While coming, Sanatan had grown a beard, and, with the strain 
of the travel, presented an unkempt appearance. So at the Master's 
bidding, he went out shaved, bathed and put on a new set of clothes 
given him by Candrasekhar. But he had kept with him an expen- 
sive Bhot (of Bhutan) blanket, which his brother-in-law had presented 
him while he was fleeing. When he returned after his bath, the 
Marathi brahmara was with Caitanya, and he requested Sanatan to 
have his meals at his house every day. Sanatan refused, saying 
that he would prefer to beg from different persons each day. But 
while he was speaking with the brahmara he noticed that the Mas- 
ter was pointedly noticing his Bhot blanket. So he decided to get 
rid of it. After midday, Sanatan went to a Ganges ghadt and saw a 
man drying an old cotton wrapper; that man was bewildered when 
Sandtan proposed that he should exchange the wrapper for the blan- 
ket, but was ultimately prevailed upon to do so. Caitanya was 
very happy when Sanatan returned minus that blanket, a sign of 
opulence ill suited to the man, whom he had marked out to be the 
chief theoretician of his doctrine. 


Having settled down, Sanatan asked the Master three questions: 
‘Who am I? Why is the pain of tri-tapa consuming me?? What 
is my duty? I do not know what is good for me. I do not even 
know how to frame a question about the end, and the means to 
achieve the end. Have mercy on me and tell me the pith and sub- 
stance of reality’. 

Caitanya told Sanatan, that due to Lord’s grace, he (Sandtan) 
knew the answers and was no longer suffering from tri-tapa. His 
attitude showed his extreme humility; but as he was a fit person 
Caitanya promised to impart to him the fundamentals of his creed. 


For two months did the Master instruct Sanatan. At the end, 
Sanatan ;sasked him: ‘To Sarvabhauma you gave thirteen expla- 
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nations of the verse from the Bhadgavata (I. vii. 10); please let me 
hear those explanations.’ Caitanya laughed and replied: ‘I am a luna- 
tic, Sarvabhauma is another. I do not remember the nonsense I 
told him. Ordinarily I cannot dwell on such things; but when 
stimulated by contact with people like you, I can say something.’ So 
saying Caitanya again began to explain the verse." - 


Sanatan was also the witness of another discussion. The Mara- 
tha brahmana, who hact become closely attached to Caitanya, was 
sad at heart because the monists were denouncing the Master in 
forceful lunguage. So he thought that the only way to stop the 
calumny would be io confront the traducers with the Master; once 
he left Varanasi, it would be impossible to remove the blot on his 
fame, which, the brahmana felt, would haunt him for the rest of his 
life. So the brahmaza invited all the sannydsins he could, and 
came to Caitanya. There his hosts, namely, Candrasekhar and Tapan 
Misra joined the Marathi brahmana, and between them, they per- 
suaded him to accept the invitation to have his meal with the san- 
NYASINS, 

Caitanya scems to have reached a little late at the Marathi 
brahnana’s house, for by the time he arrived there the other san- 
nyasins had already gathered. For, earlier while returning from 
his bath he had gone to Vindu-Madhava, and began to dance in the 
court-yard while Candrasekhar, Paramananda, Tapan and Sanatan 
conducted nima-samikirtana. This attracted a huge crowd and ulti- 
mately Prakasananda with some other sannydsins also came to see 
the much derided dance. Caitanya stopped dancing as soon as he 
realized the presence of the sannydsins, and bowed at Prakasa- 
nanda’s feet, and the compliment was returned by the latter. At 
this, Caitanya expressed deep contrition that a man like Praka$3- 
nanda should touch his feet, since he was not fit to be even the lat- 
ter’s disciple. Not to be outdone in politeness, Prakasananda re- 
plied that by touching Caitanya’s feet, he was washing off the sin 
of having criticized Caitanya. After exchanging further compli- 
ments, Caitanya entered the meeting place and bowing to the con- 
gregation, sat in a corner. There he exhibited some mystic power, 
and his body began to irradiate his spiritual splendour. This at- 
tracted the monks, and they all stood up, and PrakaSdnanda, the 
chief among them, first requested Caitanya to take a proper seat, 
and when the latter begged to be excused, led him to the centre of 
the assembly with due respect. 


Then PrakaéSananda began to inquire: why had not Caitanya 
met them? Why being a monk he performed samkirtana and even 
danced? Why had he given up studying the veddnta and taken to 
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emotionalism? In reply Caitanya informed them that, as he was a 
very ignorant and uneducated, his guru had enjoined that, instead 
of reading the vedanta, he should constantly recite the name of 
Krsna. 

With this prefatory self-abnegation, obligatory to all the vais- 
ravas of his sect, Caitanya began to expound his doctrine of the 
importance of the name of Krsna. This was followed by a disserta- 
tion in which Caitanya pointed out the faults in Samkara’s system, 
and practically repeated the arguments with which he had convinc- 
ed Sarvabhauma, though he added some new points, or rather new 
categories. At the end, the monists were convinced of their mis- 
take; their attitude was changed, and henceforth they began to re- 
cite the name of Krsna.'!!' This seems to have satisfied Caitanya, 
for, it does not appear that the sannyasins joined his sect. nor that 
he made any attempt in that dircction, beyond insisting that they 
should read the Bh.P., which according to him was the commentary 
on the Br. S., and the Upanisads. It may be added that, after the 
discussion was over, the host informed his guests, that the Master 
was capable of giving sixty-one interpretations to a verse of the 
Bh. P. (I1.vii.10). Immediately, there was a general request, and 
Caitanya bowing down to their demand explained the verse, pre- 
sumably in the manner in which he had explained it to Sanatan. 


This incident made Caitanya famous in Varanasi, and while the 
mass engaged themselves in nfama-samkirtana the scholarly sannya- 
sins began to read the Bh. P. However, to his intimates Caitanya 
remarked jocularly: ‘I came to sell emotionalism in Kasi, but there 
are no buyers; it does not sell and it is difficult to carry the load 
back home. You too werc all sad at the idea, that I should burden 
myself with this heavy load, so according to your wish I have dis- 
tributed it free.’ Possibly, this was said only half in jest; for it is 
evident, even from the CC, that, Caitanya did not convert the monists 
to his faith. It is, however, quite likely, that during his prolonged 
stay at Varanasi, he had been able to inducc the people—both the 
mass and the scholars—to adopt a more positive attitude to vaisnava 
religion and devotional fervour. 


It was hardly possible to do anything more. Caitanya had be- 
fore him the example of Vallabhacirya, who, frustrated by his re- 
peated failure to establish his thesis at Varanasi, had removed him- 
self to Adel. And Caitanya had no written text, except the Bh. P., 
to provide his followers with a framework of refercnce; even for 
the Bh. P. he depended on Sridhara Svamin’s commentary. But that 
by this time he had decided to establish a sect is clear. He ordered 
Sanatan ta write a vaisnava-smrti containing guru-laksana; sisya- 
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laksana; the method of examining them; the deity; mantra-vicdra; 
mantra-adhikari; mantra-sodhana; diksi; obligatory morning rituals; 
Sauca; dcamana, and other details including the sandalwood paste 
marks with which a vaisnava should ornament his body.” 


Five days after his meeting with PrakaSananda and other san- 
nyasins, Caitanya sent Sanatan to Vrndavana, and him&elf left .for 
Puri, returning by the same route through the Jharkhand forest. He 
enjoyed this lovely route, happy in the primitive surroundings, and 
away from the crowd of admirers which he attracted everywhere 
else. 


In due course he returned to Puri after an absence of about ten 
months. He never left Puri again.% 


1 The same is true of Rama-Krsna also, with only one exception: one day he 
ate rice cooked by Vivekananda. 


2. These two stories are usually cited to prove the extreme credulity of Krsna~ 
das Kaviraj. These stories were related by Balabhadra, CC. II. iii. 69. But 
before judging the historicity of the CC. on the basis of such stories it is 
necessary to remind oneself of the age in which it was written. Even Sam- 
kara quoted with approval in Br. S. II. i 27. 


acntyth khalu ye bhava na tadms tarkena yojayet (sddhayet) 
prakrtiibhyahparam yac ca (yat tu) tad acintasya laksanam. 


Mahabharata, Bhisma, VI 1i. (‘Do not apply reasoning to what is unthink- 
able! The mark of the unthinkable is that it is beyond all material mani- 
festation.’) According to Anandagiri, prakrt. here means that which is not 
seen and acintya means that which one learns from the teacher. See also 
Nilakantha’s commentary, Citrasala, ed. Bhisma, V, 12. 

3. As Chandrasekhar was not a brahmana, (he was a vaisya by caste) Caitanya 
would not take food in his house. 

4. Tapan Misra was a brahmana, but even in his house Balabhadra cooked 
Caitanya’s meals. CC. II. xvii, 84. Here it seems Caitanya ate the food 
cooked by the Sanaudiai brahmana. These incidents have no direct bearing on 
Caitanya as a religious preacher, but they are significant as illustrating the 
extreme social stratification of this age Secondly, Dr. Nizami has stated: 
‘Probably never before in the long history of Hinduism, religious leaders had 
sprung from those strata of society to which Chaitanya, Kabir... belonged. 
There was hardly any saint of the bhakti school who had not passed some 
of his time in a Khangah. K. A. Nizami: Some Aspects of Religion and 
Politics in India During the 13th Century, Aligarh Muslim University, 1961, 
p. 264). We would be happy if such a state of affairs existed in that age, but 
the evidence is nil, and so is the probability from the evidence we have just 

. eited. For an account of Hindu attitude of food touched by Muslims, see ‘the 
story of Subuddhi Roy, CC. II. xxv. 139-167. Dr. Nizami is also wrong about 
Caitanya’s social position. 

. So that his feet may not touch the holy place, for to Caitanya the little hillock 

was an object of worship. 

. CC. Il. xviii. 175. We are omitting the discussion. We believe that the 

Qalandars used to be dressed in black. 

. Krsna-das Kaviraj calls it Adail. 

M. C. Parekh, Sri Vallabhcharya—Life, Teachings and Movement, Rajkot, 

1943, p. 167. 

Tri-tapa means ‘three fires’ or ‘three pains’; they are (1) adhydtmike, that 

is, bodily ailments or mental sufferings, (2) ddhibhautika, that is, pain in- 

flicted by men or animals; (3) ddhidaivika, that is, pain suffered due to 
change in surroundings, such as heat, cold, rain, ete. 
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Kygna-das Kaviraj has given details of Caitanya's instructions to Sanatan in 
more than 700 verses covering 4 chapters (CC. II. xxi-xxiv). These instruc- 
tions form the basis of Caitanya’s doctrine and will be explained later in 
chapters on doctrine. For a discussion on the historicity of Krgna-das’s 
account of the meeting of Caitanya and Sandtan, see Appendix A to this 
chapter. ‘Tos 

hee a discussion of the historicity of this meeting, see Appendix B to this 
chapter. 

CC. U. xxiv. 239-57. Even now a procession is taken out annually in Vara- 
nasi, most probably in January, to commemorate Caitanya’s visit to the city. 
Krsna-das Kaviraj has divided the period of Caitanya’s life into Adi, Madhya 
and Antya-lila. The Adi-lila comprises the first 24 years and ends when 
Caitanya takes orders. Madhya-lila relates the story of the next six years 
which we have just completed. Of these six years, about three years and a 
half were spent in travels: two years in the south, eight months in Bengal 
and about ten months in north India. The rest of the period he was at Puri. 
(CC. I. xix. 2-29.) 
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Appendix A (Chapter XVIII) 
Historicity of Sandtana-siksa 


Modern scholars are sceptic about the historicity of Caitanya’s 
instructions to Sanatan as related in the CC. It has been shown 
(MC. 383) that some at least of the verses of the CC. are the Bengali 
versions of corresponding verses of Sanatana Gosvamin’s Brhad- 
Bhagavtamrta, Rupa Gosvamin’s Laghu-Bhagavatamrta, and Jiva Go- 
svamin’s Sat-sandarbha and the Sarva-samvadini. It has therefore 
been suggested, rather assumed, that Krsna-das Kaviraj put into 
Caitanya’s mouth the doctrines of the Gosvamins mentioned above. 


The natural corollary to this assumption would be, to put it 
bluntly, that Caitanya did not preach any doctrine, nor did he leave 
any positive contribution to either vaisnava theory or practice be- 
yond the spreading of samkirtana. The second corollary would be 
that, the Gosvamins were very sharp men, and that they had evolved 
certain theories, which Krsna-das Kaviraj cunningly propagated as 
the Master’s doctrine, fully knowing that he was committing per- 
jury of the worst kind. From these two hypotheses, one would be 
justified in declaring that the theoretical part of Gaudiya-vaisna- 
wism (including the rituals but excluding samkirtana) were the 
creation of the Gosvamins mentioned above, and it is fraudulent to 
claim that Caitanya had anything to do with it. As such a conclu- 
sion is opposed to all evidence, we have to reject it, as well as the 
assumptions of which it is a logical corollary. 


The scholarly attitude seems to us somewhat peculiar. Sana- 
tana Gosvamin and Rupa Gosvamin were high officials under a 
Muslim Sultan, practically till the day they left for Vrndavana;! but 
modern scholars are inclined to attribute to them the credit for esta- 
blishing the theoretical background of a new creed mainly on the 
hypothesis that Caitanya was incapable of doing so, though he had 
already spent about 6-8 years in teaching, and then about 4-5 years 
amidst scholars and devotees including men like Saéarvabhauma, and 
Ramananda and about two years in the south, the home of Vaisna. 
vism, after having spent the first twenty-four years of his life at 
har gee then the greatest centre of intellectual activities east of 

aranasi. 


The case of Jiva Gosvamin stands on a different footing, for he 
was trained, practically from his boybood by his uncles Rip and 
Sanatan. Similarly, Raghunatha-dasa Gosvamin was trained by 
Damodar Svarip, who incidentally was Caitanya’s constant compa- 
nion at Puri ever since he returned from the south. 


However, if it is found that, there are valid grounds for con- 
cluding, that the similarity between the verses attributed to Caitanya 
in the CC, and some verses in the works of Rup and Sanatan are due 
to the latter’s having based their works on the doctrine they had 
learnt from the Master, then it would analogically follow that their 
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nephew Jiv had done the same, having learnt the Master’s doctrine 
from his uncles. 

Tt may be argued that during their long official career, Rup and 
Sanatan did not find enough time to devote to their writing, but 
during their lonely sojourn at Vrndavana, they could find the time 
to develop their thesis. 

Then the question would naturally arise as to what did they see 
in Caitanya which could attract men of their calibre? Rup and 
Sanditan were accomplished scholars. Rup had probably written 
three works before he met Caitanya, and Caitanya was once angry 
with his friend Jagadananda for having presumed to advise Sanatan, 
for, he said, Sanadtan was a veteran authority on scriptures. (CC, III. 
iv. 162). Both of them must have been shrewd men of affairs, other- 
wise they could not have risen so high. Still they gave up every- 
thing at the Master’s call and for about three decades lived a life of 
abject penury. Can this extreme devotion be accounted for only by 
Caitanya’s ecstatic dancing and devotional samkirtana? Ordinary 
people might be attracted to him through these, but would it be 
enough for men like Rap and Sanatan? It should be noted that no- 
where it is stated that Caitanya had shown any miracles to Rap and 
Sanatan, like appearing as the incarnation of Visnu. What then could 
have attracted Rup and Sanatan? We do not deny that Caitanya’s 
great personality attracted the two brothers, or even hypnotized them; 
but was it sufficient to sustain their interest, particularly since the 
total time they spent in the Master’s company did not exceed about 
one year. Indeed it has been sometimes suggested, that the two 
brothers staved with Caitanva for such a short time, that, it was not 
possible for him to impart to them the doctrines attributed to him 
in the CC. But from the way in which Krsna-daés Kaviraj has put 
it, this does not appear to be at all improbable. 

Secondly, both the brothers believed that Caitanya was an in- 
carnation of Krsna. In his Brhad-Bhagavatamrta (Mamgala verses 
1 & 3), Sanatan has identified Caitanvya with Krsna, and stated: ‘Yady- 
api Sri-Caitanya-devo avatara...’ etc Rupa Gosvamin has said: 

‘na yat katham api srutav-upanisadbhir apy=ahitam 

svayam ca vivrtam na yad gurutar-davatar-antare 

ksipannasi ras-ambudhe tad tha bhakti-ratnam ksitau 

Saci-siita mayi prabho kuru Mukunda mande krpdm-. 

This reference to Vedas and Upanisads, and the statement sva- 
yam ca vivrtam, indicates clearly that Rupa Gosvamin meant doc- 
trine and not merely samkirtana and dancing, which no one expects 
to find in the Vedas and the Upanisads. Almost similar statement 
is made by Ripa Gosvamin in the marigala verse (2) of the Bhakti- 
rasamrta-sindhu. 

Secondly, if Rap and Sanatan were passing off their doctrines as 
Caitanya’s, would their contemporaries have faith in them? In an 
interesting letter written by Virabhadra, Nityananda’s son, and then 
the chief of Gaudiva-vaisnavas, it is stated: ‘.... Prabhu-sakti Rup- 
ddi Srimad—Ripa-Gosvamidvara grantham prakasitam ....3° From 
this it may be reasonably concluded that, Virabhadra was Satisfied 
that the works of Rip and Sanatan contained the Master’s doctrine. 
That would not be difficult, as nowhere it is stated that Caitanya kept 
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his doctrines a secret, and revealed it only to R up and Sanatan; he 
must have discussed it with his intimates of which there are enough 
indications. ae 

Now, we have to discuss Caitanya’s 61 explanations of a verse 
from the Bh. P. (I. vii. 10). According to the CC. (II, vi. 168-179) 
Sarvabhauma first gave 9 explanations of this verse, and in reply 
Caitanya gave 18 explanations. After Caitanya had explained his 
creed to Sanatan, the latter expressed a wish to hear the explana- 
tions as has been stated above. (p. 211-12). This time Caitanya gave 
61 explanations, and repeated the same in respone to public clamour 
in the meeting with the monists as mentioned above. (p. 213). 

Nobody denies that Sarvabhauma was capable of giving nine ex 
planations of this verse, or for that matter, of any other. Now, let 
us assume that Caitanya had also really given 18 explanations, 
possibly inspired by contact with Sarvabhauma, as he explained to 
Sanatan. Sarvabhauma’s conversion was a famous event in those 
days, and Sanatan’s teacher was Sarvabhauma’s younger brother, 
so it is quite likely that Sanadtana had heard of this incident, 
and was naturally curious to hear it. Apparently no one had kept 
any notes, nor remembered the 18 explanations, for Krsna-das Kavi- 
raj gives no details. 

Sanatan, however, was just that type of man who would keep 
notes, or probably gifted with a prodigal memory which was not 
uncommon in those days, and he passed it on till Krsna-das Kaviraj 
recorded it. (Sanatan had learnt from Balabhadra and noted the 
route followed by Caitanya in his journey to Vrndavana. Later 
Sanatan followed the same route. CC. IIT. iv. 201). In the mean- 
time, as we have seen, this strange feat was mentioned in the assemb- 
ly of monks and Caitanya had to repeat it. 

However, neither Sanatana Gosvamin nor Jiva Gosvamin gives 
any of the Master’s explanations in their respective commentaries 
of ihe Bh. P. wherefore the whole episode has been dismissed as 
imaginary. But the fact is, that, the type of the explanations as 
recorded in the CC, is not to be found in any commentary. For 
example Caitanya begins: ‘Atman means, Brahman, deha (body), 
mind, yatna, dhrti, buddhi, svabhava; muni means, manana-sila. 
mauni, tapasvin, vrati, rsi, muni.’; and thus he goes on. Is it any 
wonder that Sanatan and Jiv were obliged to overlook the Master’s 
explanation in their commentaries; not only such is not the way in 
which a commentary is written, but it would take several lives to 
write a commentary on the Bh. P. on this model, and what would 
be the ultimate result? An enlarged glossary. The Master’s ex- 
planations were suitable material for a biography, not for a com- 
mentary. There is little philosophy in Caitanya’s commentary on 
this verse of the Bh. P. This may appear surprising, hence it is 
necessary to remember that he was a grammarian and from child- 
hood possessed of a keen sense of humour. The 61 explanations 
of one verse is probably an example of his humour as a grammarian. 
There is no reason to disbelieve Kysna-das Kaviraj when he states 
that the monks were wonderstruck when they heard the 61 ex-: 
planations; everyone would be. . 

However, Krsna-daés Kaviraj states that having heard 61 ex- 
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planations the people decided ‘Caitanya-gosdifi Krsna’: this has been 
taken to mean that these explanations impressed the audience so 
much that they decided that ‘Caitanya was indeed an incarnation of 
Krsna’. We think, however, that this line has a simple explanation. 
Prakasananda (and presumably his followers also) used to refer to 
Caitanya, simply as ‘Caitanya’, and never as ‘Sri-Krsna-Caitanya’ as 
he ought to have been referred to (CC. II. xvii. 113-123). Possibly 
therefore a pun was intended, either by the monks or by Krsna-dis 
Kaviraj or by both. This does not mean, however, that Prakasa- 
nanda and his associates were not impressed by Caitanya. This we 
shall discuss in the next appendix. 


From the above discussion it would follow that, there is no 
evidence to indicate that Rip and Sanatan had evolved any theory 
before meeting Caitanya, neither is there anything to indicate that 
Caitanya was incapable of forming the theoretical background of 
his sect. On the contrary, the probability is that, when they met, 
Caitanya was more likely to have evolved the basic tenets than the 
two brothers. Rip and Sanatan systematized the Master’s tenets 
on a scholarly basis. They were eminently suitable for this task. 
and their appointment shows Caitanya’s capacity for selecting men, 
practically at first sight. To select two ministers of a Sultan as the 
chief theoreticians of a vaisnava sect needs extraordinary vision. It 
is quite likely that he shall have preferred them as men with good 
academic background, but with a mind free from theological con- 
victions or sectarian bias of any kind. 


From all accounts that we possess, all the Vrndavana-gosvamins 
appear to have been extremely pious men. Without strong positive 
evidence, it would be unreasonable to impute any motives to them, 
particularly that, they attempted to pass on their doctrine as the 
Master’s. The same is true of Krsna-das Kaviraj. When he was 
writing the CC., many were alive who had enjoyed intimate contact 
with the Vrndavana-gosvamins and also with other associates of the 
Master. Would they have kept quiet if Krsna-das Kaviraj had com- 
mitted the sacrilege of putting into the Master’s mouth doctrines 
enunciated for the first time by the Gosvamins? We think, there- 
fore, that Krsna-dais Kaviraj had compelling reasons to believe that 
what he was ascribing as the Master’s utterances was really the 
Master’s, which was later elaborated by the Gosvamins in their 
works; hence the similarity and Krsna-das’s frequent quotation from 
their works, knowing fully well that these were written much after 
the Master’s death. 


1, Sanatan and Rip took the Krsna-mantra from a brahmana after Caitanya 
had left Ramkeli. Thereafter Rip left Ramkeli, Sanatan remained and in 
the company of 20-30 brahmanas started discussing the Bh P. For his neglect 
of dutv he was soon imprisoned by the Sultan Sanatan managed to escape 
by bribing the jailer, and straightaway made for Vrindavana, and on his 
way met Caitanya at Varanasi. 

2. ‘The jewel of bhakti which is not to be found in the Vedas or the Upanigads, 
which you did not reveal in your former incarnations, that you are now dis- 
tributing on earth, O Mukunda (who are now born as) son of Saci (Cai- 

tanya) have mercy on us!’ Quoted in MC. p. 153. 

3. MC. p. 692. The letter is not dated, but must have been written before the 
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Appendix B. (Chapter XVITD 
Prakasdnanda 


The story of PrakaSananda is also rejected by modern scholars 
mainly on the following ground: 


No other biographer except Krsna-das Kaviraj mentions the 
name of Prakadsananda. Vrndavan-das states that after his return 
from Gaya, Caitanya twice expressed a desire to subdue Praka$a- 
nanda, but about the actual meeting he is silent. 


Krsna-das Kaviraj has related many incidents in Caitanya’s life 
as well as of his associates like Rup and Sanatan, which are not given 
in any biography which are considered to be authoritative by modern 
scholars; but the silence of such biographers does not indicate that 
wherever Krsna-das Kaviraj is giving some new information not avail- 
able elsewhere he must be wrong. Anyway a different criterion of 
criticism seems to be applied to Jayananda universally regarded as 
the most unreliable biographer: yet his two statements, namely that 
Caitanya’s ancestors came from Jajpur, and that he died of a wound. 
are accepted by the modern scholars though neither of these state- 
ments are corroborated by anyone. Therefore the silence of the other 
hiographers cannot be accepted as of decisive importance, and we 
have to judge the internal evidence. 


Firstly, Sandtan was present during this memorable occasion; 
therefore it would not have been difficult for Krsna-das Kaviraj to 
obtain the details, if not from Sanatan, then at least from Rup and 
Jiv, both of whom must have heard this story from the former. 


Secondly, would Krsna-das Kaviraj have dared to fabricate a 
story about the Master. which, apart from the impiety involved, 
« ould, if detected. have branded his book as an infamous work. And 
chance of detection was not totally absent: for though the CC was 
written about a century after Caitanya is reported to have met Pra- 
kigananda, people in Varanasi have a long memory about such inci- 
dents: particularly in those days when sectarian rivalry was extre- 
mely keen, to leave such loophole would have been an act of imbe- 
cility. 

Thirdly, Krsna-das Kaviraj has described this incident twice, 
once in his introductory chapters (I. vii) in which he has dealt with 
the fundamental tenets of Gaudiya-vaisnavism, and again in proper 
sequence. (II. xxv). Apparently he attached to it unusual impor- 
{ance. It has been suggested that Krsna-das Kaviraj may have added 
{his incident, possiblv because in the beginning of the 17th century it 
was necessary to include such an incident to sustain Caitanya’s repu- 
fation (MC. p. 332). This suggestion, which does little credit to 
Caitanva’s reputation or to Krsna-das’s integrity, is not supported bv 
any evidence. On the contrary, Madhusidana Sarasvati, a much 
greater advaita scholar than Prakasananda, had by that time practi- 
cally avowed the importance of bhakti. However, the objections rais- 
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ed in the MC (pp. 329-33) has been fully met by Sri Radha Govinda 
Nath 2 CC, Introduction volume pp. 41-56. Hence we need not gO 
into those. 


Forthly, we have to take into account the evidence of the work 
of Prakasananda namely, the Vedantasiddhanta-muktavali.! In this 
text PrakaSananda has made some admissions which are curious for 
a monist: 


(1) PrakaSananda admits that Méaya-sakti is the upaddana- 
kdrana of the world; it is located in Brahman. (VSM, p. 121, v. 38). 

(2) He has written a verse (p. 54) which directly implies, as 
the translator has pointed out, that the Bheddbheda doctrine is not 
illogical. 

(3) As ragi-gitam, he quotes the following verse: 


vara Vrndaivane sinye srgalatvam sa icchatr 
na tu nirvisayam moksam mantum arhati Gautama.’ 


He does not refute the sentiments expressed in this verse. 


(4) He has inserted certain verses declaring his faith, of course 
in advaita, but not only is the place inappropriate, but the following 
verse seems to be uncalled for an advaita text: 


n—asti Brahma sadinandam iti me durmatih sthita 
koa gala sa na jainami yad--dham tad vapuh sthitah' 
(5) Prakasananda states: (p. 101) ‘atra kecit tat-tvam-asy-ddi- 
valcye laksana eva tivat na amgikriyate’’. Then proceeds to defend 
the use of laksané in explaining the mahdvakya at great length. 


(G) Though at the beginning of the VSM, PrakaSananda has 
given the usual example of rope and snake, at the end he states of 
vivarttavada: ‘tasya bala-vyutpatti-matra-prayojanataya wupanisat- 
latparyy-avisayatrt.” 

‘ (7) In the dedicatory verses at the end it is stated: 
Nardyana-samasakta Sriya sapatnya-disita.” 

Thus Prakasaénanda directly admits Brahman’'s sakti as the upa- 
dana-karana, (material cause), quotes a verse which seems to be typi- 
cal of Gaudiya-vasnavas without any comment other than this is the 
saying of rigi man that is, those who follow the raga-marga or Gau- 
diya-vaisnavas; by implication admits the validity of the Bhedabheda 
doctrine; rejects Vivarttavdda and dedicates his book to Laksmi and 
Narayana. By whom could he have been influenced? Not by 
Vallabhacarya, for he had left Varanasi, being unable to impress the 
scholars there, and there is no tradition in his sect that he ever over- 
came Prakasinanda in a debate. 


On the other hand, Caitanya's most authoritative biographer 
says that he defeated PrakaSdnanda in a debate. There does not 
seem to be any reason to disbelieve this statement. 


A further point to be noted is that, of all the great vaisnava 
teachers, Caitanya was the least sectarian. Though he firmly op- 
posed Sarhkara’s Mayd-vida, he always paid the highest respect to 
Sarnkara. Also Caitanya made it one of the principal offence to 
make any distinction between Siva and Visnu. Hence he was more 
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likely to have influenced Prakasénanda than any other vatgtava 


teacher. 

Finally, when Caitanya went to Varanasi (c. 1516), the posi- 
tion of the monists was far from secure; they had not yet been able 
to reply to the criticisms of Jayatirtha (1365-88), and Vydasa-tirtha 
(1478-1589) was writing his polemics. It was Madhusiadana 
Sarasvati, who vindicated the glory of advaita doctrine*in the 16th 
century. But Madhusudana also wrote the Bhagavad-bhakti-rasa- 
yana, and a commentary on the first verse of the Bh. P. It is quite 
possible that Caitanya imbued the monists of Varanasi with bhakti 
doctrine of which Madhusidana’s works were the results. 


1, Vedanta-srddhaénta-muktavalt by Prakasananda—Published with a Hindi trans- 
lation by the Acyutagranthamala Karyalaya, Kast, 1993. S.E. 

2. O’ Gautama! it is better to be a jackal in deserted Vrndavana, rather than to 
wish for nirvisaya emancipation (of the monists)’. Ibid, 82. 

3. ‘I was under the foolish idea that Brahman is not eternal bliss; I do not 
know where my intelligence was when I was in that state.’ Ibid. p. 149, v. 46. 

4. ‘Some one objects to the use of laksané in explaining “That thou art”.’ 
PrakaSananda’s defence of laksand (pp. 101) does not seem to be very con- 
vincing. For example his statement that laksana should be admitted for ex- 
plaining the mahd-vakya ‘anyathé sarvatra laksan-occheda-prasamgah’, p. 105. 

5. ‘The vivarttavdda is meant only for boys; it does not pertain to the under- 
standing of the Upanisads.’ Ibid, p. 171. 

6. ‘This book (Pearl-necklace-of-Vedanta is) attached to the neck of Narayana, 
(causing thereby) jealousy (in the heart of) Laksmi (like unto a) co-wife.’ 
Ibid, p. 185. 
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ANTYA-LILA (i) 
The Last Phase 


The Master’s return to Puri put his followers into a flurry of 
joy. He also was very happy to meet them again. Damodar Sva- 
rup sent a messenger to Navadvipa with the glad tidings of the 
Master’s safe return, and soon the pilgrims started for Puri. Here- 
after, so long Caitanya was alive, they came to Puri annually, with 
one break; Caitanya had thought of going to Bengal, and so had 
asked them not to come to Puri. As it turned out, however, he 
was unable to leave Puri. 


In the meantime Rip also arrived in obedience to the Master’s 
order. He stayed for ten months and during this time wrote two 
plays, the Lalita-Madhava and the Vidagdha-Mddhava. He was 
induced to read them or at least parts of them before a distinguished 
gathering, including the Master, and was highly appreciated. After 
the holi festival, Rup was allowed to return to Vrndavana; the 
Master asked him to send Sanatan. 


People from all over India came to Puri on pilgrimage. Many 
of them took this opportunity to pay their respects to the famous 
Monk of Puri. Caitanya received them kindly and instructed many 
of them, or as Krsna-das Kaviraj puts it, ‘imbued the suitable ones 
with his own Sakti.’ 

In Bengal, his movement was spreading, mainly due to the mis- 
sionary activity of Nityananda. But one Nakul Brahmacarin also 
seems to have helped the propagation of Caitanya’s doctrine. His 
ecstatic fervour resembled that of the Master’s, and it was claimed 
that the Master had impregnated his heart with his own power. 
Nakul was tested by Sivananda Sen, and passed the test. Krsna- 
das Kaviraj adds, that, the Master was always present in Saci’s 
house, wherever Nityananda danced, or Srivas sang kirtana, and in 
the house of Raghava. 


About this time, Caitanya sent a message to his followers, that, 
he was likely to come to Bengal in the winter, so they need not 
come to Puri that year. Hence they postponed their annual visit; 
but Caitanya did not come and they became extremely depressed, 
particularly Jagadaénanda and Sivananda Sen, Kavi-karnapura’s 
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father, who guided the annual pilgrimage. To them came Nrsimha- 
nanda who assured them that he would bring the Master on the 
third day. Nrsirnhananda sat in meditation and, after two days, 
informed Jagadananda and Sivananda that, the Master had come 
up to Panihati, and would arrive at their place by noon next day. 
Next morning they cooked an elaborate meal and offered them on 
three different plates, onc for Jagannatha, one for Nrsimha (the 
deity) and another for the Master. As they sat outside in medita 
tion, Nrsimhananda saw the Master enter the temple and eat all the 
food. Sivananda was doubtful; but next year when they visited 
Puri, the Master himself told Sivananda and others that the food 
which Nrsimhananda had offered him last year in the month of 
Pausa was the best that he had ever tasted. Similarly, he used to 
eat in his mother’s house everyday.! 


One day the Master was invited by Bhagavan Acarya to have 
his meal at his house.” In order to give the Master the best possible 
food, Bhagavan Acarya requested Chota-Hari-das? to fetch some 
good quality rice from Sikhi Mahiti’s old sister, Madhavi, both of 
whom were counted amongst Caitanya’s foremost devotees, practi- 
cally on par with Damodar Svarip and Ramananda. Chota-Hari- 
das got the rice, which was so good that the Master was interested 
to know where was it obtained from. Acarya told him, that he had 
got it from Madhavi. Then the Master asked: “Who went to Ma- 
dhavi.’ Acarya told that Chota-Hari-das had gone to her. Cai 
tanya praised the food and ate calmly, but on returning home order- 
ed Govinda that Chota-Hari-das was not to be admitted to his pre- 


sence. 


Chota-Hari-dis found to his consternation that his entry was 
banned, but could not find the reason for his punishment. He began 
to fast, and after three days had passed Damodar Svarip and others 
asked the Master as to what fault Chota-Hari-das had committed, 
and also informed him that, Chota Hari-das had been fasting for 
three days. Caitanya sternly replied: ‘I cannot bear to see the face 
of a vairigint who speaks to a woman. The senses are very uncon- 
trollable, and even adummy woman made of wood attracts the atten- 
tion of asage. Ordinary men just adopt the guise of a vairagin (mar- 
kata-vairdgya), and then satisfy their sensual desire by talking to 
women.’ So saying, he abruptly went inside his house. 


Next day all the intimate companions begged the Master to for- 
give Chota-Hari-das; they represented that, he had had his lesson 
and would not repeat the offence any more. The Master replied: ‘I 
cannot bring myself to see the face of a vairagin who has conversed 
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with a woman. Please attend to your own business, and stop idle 
talks; if I again hear you requesting me on behalf of Chota-Hari- 
das, you will not find me here.’ The companions were thoroughly 
shaken and silently they left, as the Master rose for his meals. 


Next day Paramananda Puri came to plead on behalf of Chota- 
Hari-das. Paramananda was Madhavendra’s disciple, therefore a 
brother disciple of Caitanya’s guru Isvar Puri; for this reason Cai- 
tanya always showed him marked respect, and it was naturally felt 
that Paramananda’s request on behalf of Chota-Hari-das could not be 
in vain. But everyone was mistaken. 


Caitanya received Paramananda as usual, respectfully, and 
making the latter take his seat asked: ‘Please Sir, what is your order?’ 
Paramananda told him that Chota-Hari-das might be forgiven. In 
reply Caitanya said: ‘Please Sir, you stay here with all the vaisnavas, 
and permit me to retire to Alalnath. I shall stay there alone with 
only Govinda as my companion.’ He immediately called Govinda, 
and having prostrated himself at the feet of Paramananda, started 
for Alalnath. Paramananda ran to Caitanya and with great difficulty 
induced him to return, cajoling him by suitable words. 


When Paramananda’s intervention failed, the companions told 
Chota-Hari-das that, he had better give up his fast, and bid his time. 
He followed their advice, and everyday the poor man watched from 
a distance as the Master went to the Jagannatha temple early in 
the morning. However, the example was not lost on others; 
as Krsna-das Kaviraj says: ‘They stopped talking with women even 
in their dreams’. 


One year passed, but Caitanya was still inexorable. In the 
early hours of one morning, Chota-Hari-das came and prostrated him- 
self before the closed doors of the Master's house; then he left for 
Prayag (Allahabad). There he gave up his life in the waters of the 
Triveni, so that he might serve the Master in the next life. This 
news reached Puri, but was probably not reported to the Master, who 
one day asked for Chota-Hari-das, and was told that he had left Puri. 
When Sivananda and other devotees came on their usual pilgrimage. 
Srivas asked for Chota-Hari-das, and Caitanya replied: ‘Sva-karma 
phala-bhuk pumdan’..’ Then Chota-Hari-das’s end was related and 
Caitanya commented with a light heart: ‘This is the penalty for look- 
ing at a woman.’ 


About this time, a young brahmara boy, developed great attach- 
ment for Caitanya’s company, and, in spite nf Damodar’s admoni- 
tions, came to see the Master every day, and was warmly received 


225 
C.—15 


CAITANYA: HIS LIFE AND DOCTRINE 


by the latter® Once Damodar unable to repress his feelings blurted 
out: ‘Everybody calls you a goswimin’; now your fame as gosvdmin 
will be firmly established in Puri.’ Caitanya taken aback asked: 
‘Damodar, why this tirade?’ Damodar replied sarcastically: ‘You 
are the almighty Lord, you may act as you please, and who can com- 
plain? But can you gag the gossiping public? Can’t you see it for 
yourself? Why do you keep company with a widow’s son? Though 
she is very chaste, her fault is that, she is extremely beautiful. You 
are also a very handsome young man. Why do you give ground for 
gossip?’ 

Damodar’s harsh words delighted the Master; these he thought, 
‘are the words of a genuine friend spoken in love’. A few days later, 
he sent Damodar to Navadvipa to look after his ageing mother; he 
could not think of a better man. Damodar was to come to Puri from 
time to time carrying news from Saci, and back to her. 


Rup had gone to Bengal from Puri and about the same time Sana- 
tan left Vrndavan for Puri. He was travelling alone, through the 
Jharkhand forest and paid no heed to food or indeed any creature 
comforts. Asa result, he was infected with a horrible skin disease 
with running sores. He was so debilitated that he felt his end to 
be near, and decided to immolate himself under the wheels of Jagan- 


natha’s chariot. 

In this frame of mind he reached Puri where a little inquiry led 
him to Hari-das’s abode.’ Hari-das embraced him in joy, and a little 
later Caitanya entered, as was his custom, every morning on his way 
back from Jagannatha’s temple. In spite of Sanatan’s vehement 
protest, Caitanya embraced him, and welcomed him most heartily. 


Thus every morning Caitanya came to visit Hari-das and Sana- 
tan and spent a delightful time in their company. One day suddenly 
Caitanya began to address Sanatan: ‘Sanatan, you cannot attain Krsna 
by merely giving up this body. You can only reach him through 
devotional service. To seek death is a characteristic sign of tdmas; 
it can never lead to His feet. Only devotion can generate preman, 
which alone can bring Krsna to a devotee. So give up your stupid 
resolution, and devote yourself to learning His glory, and sing His 
praise. A man born in a low caste is not unfit to serve Him; and a 
brahmana is not necessarily fit for His service. A man who serves. 
Him with devotion is really great, while a man without devotion is 
despicable. Krsna worship is not based on caste or creed. His grace 
is more freely bestowed on the poor than on the rich or the learned. 
Among the forms of worshipping Krsna, the best is nima-samkirtana; 
this mode of worship is faultless and easily begets preman.’ 
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Sanatan now fell at Caitanya’s feet, and exclaimed; ‘I am the 
lowest of the low; what would you gain by keeping me alive?’ Cai- 
tanya replied: “You have dedicated yourself to me; so your body is 
mine. Why do you want to destroy someone else’s property? I 
shall use your body for various services. You have to write on 
bhakta (devotee), bhakti (devotion), Krsna-prema, determine the 
categories, and the obligatory duties and customs of vaignavas; you 
will also have to discover the sacred spots in Mathura and Vrndavana, 
which are very dear to me. I want to spread my religion there, but 
mother’s order obliges me to remain at Puri. Hence you have to do 
everything on my behalf. Your body is the instrument of my action; 
how can I tolerate your idea of destroying it?’ Sanatan meekly re- 
plied: ‘I shall act as you will.’ 


The pilgrims from Bengal came and the Master introduced 
Sandtan to them. They left after four months but Sandtan stayed 
on. One day Sanatan in reply to the Master’s summons, took the 
shortest route, along the sea shore; the hot summer sands blistered 
his feet, but oblivious to all physical pains he hurried. When 
Caitanya saw his blisters and asked him, Sanatan noticed it, and 
said that he did not come by the shaded roads because he did not like 
anyone to touch him. Caitanya was so pleased with his humility, 
devotion and sense-control, that he embraced him, in spite of his 
vehement protest, and smeared his body at places with pus from 
Sanatan’s sores. 


Sanatan was deeply grieved. One day he took counsel with 
Caitanya’s intimate friend and companion, Jagadananda. Sanatan 
complained that he could not prevent the Master from embracing him 
and getting smeared with pus. Jagadadnanda advised him to return 
to Vrndavana after the chariot festival; ‘The Master also wants you 
to settle down there’, he told Sanatan. 


Next day Caitanya came and as usual embraced Sanatan forcibly. 
Sanatan again told him, that he should not be touched; and then he 
added that he would leave Puri after the chariot festival as advised 
by Jagadaénanda. Caitanya was beside himself at the mention of 
Jagadananda’s temerity. ‘Jaga, a pigmy, has the presumption to ad- 
vise you!’ he said. ‘You are like his guru in transcendental matters, 
and he tells you how you should behave. You can instruct even me, 
and that fool thinks he can teach you.’ Sanatan fell at Caitanya’s 
feet and said: ‘I now know you accept Jagadananda as your intimate, 
and treat me on formal terms. Jagadananda is fortunate indeed.’ 


Caitanya was slightly abashed but said: ‘No, Jagadananda is not 
dearer to me than you. But you are thoroughly conversant with the 
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scriptures, and in comparison with you Jaga is a green horn. His 
conduct has been most impertinent, and this I cannot tolerate. Your 
body is not made of ordinary prakrta stuff, it is aprakrta. The sense 
of distinction between good and bad is a mental illusion. I ama 
monk; to me sandal wood and mud are identical. When a mother 
cleans her child, she does not mind even its excreta. A vaisnava’s 
body is never prakrta; at the time of initiation, he surrenders himself 
totally, and Krsna renders him like unto Himself, and the vaisnava’s 
body becomes transformed into cit and ananda.’ Addressing Hari- 
das, who had intervened on Sanatan’s behalf, he added: ‘Krsna deve- 
loped sores on Sanatan’s body and sent him to test me; if I had not em- 
braced him, I would have been punished. Indeed when I embrace 
Sanitan, I smell the fragrance of sandal paste.’ So saying Caitanya 
again embraced Sanatan, and his sores disappeared. 


Sanatan stayed at Puri for one year and left for Vrndavana after 
the holi festival. This time he had noted from Balabhadra the route 
which the Master had taken through the Jharkhand forest, and in high 
ecstasy followed the Master’s trail. Soon after Rap returned from 
Bengal, and Caitanya sent him to assist his brother. The two 
brothers then settled down at Vrndavana and started on their labour, 
in which they were later joined by their nephew Jiva Gosvamin, son 
of Anupam. These three gradually built the superstructure of Gau- 
diya-vaisnava philosophy according to the blue-print drawn up by 
the Master and on the firm foundation of prema-bhakti laid down 
by him. 


Some time after Rap had left Puri, Raghu-nath Das, another of 
the Vrndavana-gosvamins arrived there. The scion of an extremely 
wealthy and influential family, Raghu-nath had met Caitanya dur- 
ing the latter’s last visit to Santipur. At that time, Caitanya had 
sternly told him to return to his family, and try to conduct life be- 
fitting his status but without attachment. Raghu-nath implicitly 
followed the Master’s orders, but his craving for giving up worldly 
pursuits increased. A few years later, he met Nityananda at Pani- 
hati, where at the latter’s bidding Raghu-nath feasted the large num- 
ber of assembled vaisnavas with milk, curds, and cida” Nityananda 
then advised Raghu-nath to join the Master at Puri. A few days later, 
he eluded his guards, and reached Puri in twelve days. This time 
Caitanya was pleased to see him and handed him over to Damodar 
Svarip for instructions. Krgna-dis Kaviraj, who had the fortune 
to see all the Vrndavana-gosvamins, with the possible exception of 
Sanatan, has left a vivid description of the austerities practised by 
Raghu-nath. Caitanya was very pleased with him, and gave him 


228 ‘ 


ANTYA-LILA (i) 


his personal Govardhana-sila and a string of beads," which he used 
to put on during prayers. 


Vallabhacarya also came to Puri and met Caitanya. Vallabha 
was proud of his scholarship, but was awestruck when he saw 
Caitanya and his companions dancing in front of the chariot during 
the festival. Vallabha then requested Caitanya to listen to his 
commentary on the Bh.P. Caitanya refused saying that, he was 
not competent to hear such discussion; the recitation of the name 
of Krsna was enough for him. Vallabha then wanted to explain 
the meaning of the word ‘Krsna’, but Caitanya replied that, so far 
as he was concerned, Krsna meant Syama-sundara and Yasoda- 
nandana. Vallabha then tried to interest people at Puri, but failed 
to attract them to listen to his commentary on the Bh.p. 


One day Vallabha told Caitanya: ‘You consider yourself as 
the wife of Krsna, how then do you utter His name?’ Caitanya re- 
plied: ‘We are carrying out His orders. A chaste woman never 
disobeys her husband.’ Another day Vallabha proudly declared 
that he had, in his commentary, refuted the explanations given 
by ‘Svamin.’ Caitanya laughed and said: ‘She who disobeys her 
husband (svaimin) is a harlot.!! 


At night Vallabha began to ponder on Caitanya’s changed con- 
duct. At Prayag, Caitanya had enjoyed his hospitality, but here 
at Puri he seemed to have become indifferent. Ultimately he found 
the solution. ‘I have developed a tendency to overcome opposition 
by disputes, and parade my scholarship. Caitanya wants to remove 
my pride like a true friend, and like a fool I feel annoyed.’ Next 
day Vallabha came and thanked Caitanya profusely. Caitanya again 
tried to impress on Vallabha the merits of Sridhara-svamin’s com. 
mentary, but Krsna-das Kaviraj does not record Vallabha’s answer; 
probably he kept quiet. Vallabha invited Caitanya to have his 
meals with him one day, and Caitanya went to the Acarya’s house 
with all his companions.'2 Vallabha was so much influenced by Cai- 
tanya’s doctrine that he requested Gadadhar, one of Caitanya’s 
companions to initiate him. Gadadhar, however refused on 
account of Caitanya, who, it seems, was opposed to the idea." 


Rama-candra Puri a disciple of Madhavendra, now came to Puri. 
Caitanya received him with the honour due to him as his preceptor’s 
brother disciple. But he seems to have been a monist, and had 
attracted the wrath of Madhavendra; besides this he had other pecu- 
liarities. One day he invited Jagadananda, Caitanya’s intimate com- 
panion, and forced him to eat a very heavy meal. After Jagada- 
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nanda had finished eating, Rama-candra began to criticize the glut- 
tony of Caitanya’s followers, which, he said, was notorious. Then 
Rama-candra began to investigate Caitanya’s habits: one day seeing 
some ants in Caitanya’s room he exclaimed: ‘There must have 
been some sweets in this room last night; hence the ants. Fie on 
such greedy monks and their gluttonous desire.” So saying Rama- 
candra left. * 


Caitanya was stunned. So long the cost of his daily food never 
exceeded four paras of cowrie shells, which also included the food 
of his two servants, Govinda and Kasisvar. Even when he accepted 
an invitation, this limiting cost of food was not allowed to be in- 
creased. Now he ordered Govinda to decrease the amount to one 
small measure of rice and a small quantity of vegetable not to exceed 
five gandas in cost. This was meant to feed the three of them. 
There was consternation among the companions, but Caitanya and 
his servants continued on their semi-starvation diet. Then Rama- 
candra came and admonished him for neglecting his health, and 
reminded him of the sayings of the Gita (V1.16-17). Caitanya 
meekly replied that, he was a child compared to Rama-candra, and 
he was indeed fortunate that a man like Rama-candra had taken up 
the task of instructing him. 


Paramananda came and requested Caitanya not to mind what 
Rama-candra had said, but to resume his normal food habit. Cai- 
tanya replied that Rama-candra was not wrong; a monk should 
not be a glutton, and must take only a measured quantity of food 
just sufficient to maintain himself. Still at the insistence of Parama- 
nanda and other friends, Caitanya increased the quantity of food, 
but for the rest of his life it was only half of his normal diet. Some 
time later, Rama-candra left Puri to the great relief of everybody. 


All this time, however, Caitanya was as happy as usual. The 
day was spent in visiting the Jagannatha temple, nama-samkirtana 
and ecstatic dances; at night he sat with Damodar Svarip and Rami- 
nanda enjoying their discussion on subtle theories of rasa. Crowds 
gathered in front of his house, eager for a darsana of the Master; 
he came out and asked them to utter the name of Krsna. 


One day some men reported to Caitanya that, Gopi-nath was 
being tortured and would be executed very soon. Gopi-nath was 
the younger brother of Ramananda, Caitanya’s constant companion. 
He had defaulted in his payment of the due to the King, and had 
tried to settle it by giving the King some very good horses. The 
King had sent an expert to value the horses, ant Gopi-nath had 
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mocked at the latter's physical deformity. So the expert under- 
valued the horses, and on a false charge had got an order issued 


for Gopi-nath’s execution. 


Caitanya was not moved in the least; on the contrary he re- 
marked that Gopi-nath should have paid his taxes duly, and his 
failure to do so must have been due to his immoral character. Then 
another man came and reported that Vani-nath’s family—presumably 
including Ramananda—had been arrested. Caitanya merely replied: 
‘What can I do? The King naturally wants his revenue to be 
paid.’ Then Damodar Svarip and other companions came and ap- 
pealed to Caitanya to intervene, since Ramananda and his entire 
family were so closely attached to him. This time Caitanya lost his 
temper and said: ‘So you desire that I go to the King and beg his 
favour. I am a sannydsin worth five gandds, why should the King 
make me a gift of 2 lakhs of kahan,'* even if I were to beg?’ At 
this time another man came with the information that the execution 
was imminent. Caitanya said: ‘I am a beggar, I cannot do any- 
thing. If you want to save Gopi-nath, go and pray to Jagannatha, 
who can do anything.’ 

Then Hari-candan Mahapatra went and made a representation 
to the King on Gopi-nath’s behalf. He pointed out that, even if 
Gopi-nath were executed the King would not get his dues. The 
King agreed and stayed Gopi-nath’s execution. 


But Caitanya was extremely annoyed. When Kasi Migra came 
to see him, he complained: ‘I am being so much disturbed here 
that I feel that I should go away to Alalnath. Bhavananda’s is a 
family of officials, and they spend the King’s money on themselves. 
How can the King be blamed if he demands his money? So he 
put Gopi-nath on the rack and four times they came and disturbed 
me with this news. I am a sannydsin and must reside at a secluded 
spot. Today Jagannatha has saved him; who will save him if he 
defaults again? The discussion of such mundane topics is extremely 
annoying, and I do not think that I should remain here.’ 


With great difficulty Kagi Misra persuaded Caitanya to stay at 
Puri, and returned home where Prataparudra came a little later. 
It was Pratéparudra’s custom to come to his preceptor Kasi Migra’s 
house every day of his stay at Puri and massage the latter’s legs. 
That day while he was engaged in massaging, Kasi Migra told him 
about Caitanya’s reactions to Gopi-nath’s affairs. Prataparudra 
readily proposed that he would give up his claim, but Kasi Misra 
pointed out that Caitanya did not want him to forego his revenue. 
Prataparudra then requested Kasi Miéra to tell the Master that 
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Bhavananda and his sons were very dear to him, implying that no 
harm would befall Gopi-nath. He released Gopi-nath, wrote off 
the amount due from him, and after warning him not to default 
again, doubled his salary. 


This news depressed Caitanya. When Kasi Misra came he said: 
‘Kasi Migra, what have you done. You have made me accept a 
favour from the King.’ Kasi Misra pointed out that the King did 
not want Caitanya to know that he was writing off the amount due 
from Gopi-nath. This satisfied Caitanya. In the meantime, Bha- 
vananda and his five sons came there to express their gratitude 
to the Master. Gopi-nath fell at his feet and begged that he might 
also retire like his brothers Ramananda and Vani-nath. Caitanya 
discouraged him, but at the same time warned him not to spend 
the King’s money for his personal purpose. 


Then Hari-das died.’ He was getting old and was no longer 
capable of reciting the name of Krsna 300,000 times a day as 
was his lifelong habit. Caitanya requested him to decrease the 
number. In reply Hari-das said: “Though born a Muslim, due to 
your favour, I have been honoured by brahmanas. Now I have 
enly one desire left. You are going to finish your lila; that I do 
not want to see. Permit me to leave this world before you.’ Cai- 
tanya said: ‘Hari-das, Krsna will grant you all your desires. But 
I feel happy when in the company of you all; it is not proper that 
you should leave me. But Hari-das insisted. 


Next morning, Caitanya came to see Hari-das with al] his com- 
panions. MHari-dis bowed to him and to the other vaisnavas. Then 
Caitanya asked: ‘Hari-das, how are you?’ MHari-das_ replied: 
‘Master, you are merciful.’ Then Caitanya and his companions be- 
gan samkirtana. They surrounded Hari-das in a circle, and Cai- 
tanya began to describe Hari-das’s great qualities; all the vaignavas 
bowed at his feet. This time Hari-das did not prevent them. He 
then sat facing the Master, and for sometime held his feet in his 
bosom fixing his eyes on the latter’s face. He took dust from the 
Master’s feet and rubbed it all over his body. Then he began to recite 
the name, ‘Sri-Krsna-Caitanya’, as tears flowed from his eyes; with a 
final cry of ‘Sri-Krsna-Caitanya’ his pious soul left the mortal frame. 


As the assembled vaisnavas began to shout ‘Hare Krsna! Hare 
Krsna!’, Caitanya gathered Hari-das’s gaunt frame in his arms and 
began to dance, and danced for a long time. Then under the guid- 
ance of Damodar Svarip, Hari-dis’s body was taken. to the sea shore, 
where it was bathed in the sea. He was then given a sand-burial 
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amidst samkirtana. Caitanya himself spread the sand, and later 
built a platform to mark the place. 


After the burial service was over, Caitanya bathed in the sea 
and came to the main gate of Jagannatha temple. There he spread 
his outer garment and begged food from a merchant. They gladly 
gave whatever they had, and soon there was enough to feed the 
multitude, which had been collected for the occasion. Caitanya 
himself served them. 


These incidents broke the tenor of his life now; more and more 
he immersed himself in devotional ecstasies. The annual visit of 
Bengali pilgrims had the effect of diverting his mind to normal level. 
To them he said: ‘You come here every year to see me heedless 
of the strain of this long journey. Even so I cannot ask you not 
to come, for I feel happy in your company. I have asked Nityananda 
to stay in Bengal, still he comes. Advaitacarya comes out of affec- 
tion for me, I am bound to him by ties of love. You all take so 
much trouble to see me, while I am all the time sitting here. I do 
not know how to repay your kindness. I am a sannydsin; I have 
no wealth save this body which I dedicate to you. Sell it where 
you will.’ The Master’s words brought tears to all eyes. They 
left after about a week, and possibly were destined to see him only 
once more. 


1. There are reasons to believe that Caitanya was worshipped as a deity during 
his lifetime. Possibly the worship started about this time. If Krsna-das 
Kavira) has arranged these meidents chronologically, then these incidents took 
place within two years of Caitanya's return from Vrndavana, that is between 
1516-1518. We may add here that Viujaya-Krsna Gosvamin, a famous saint 
of modern Bengal, has said that Rama-Krsna appeared to him in person at 
Dacca, while actually living at Calcutta. LP. II, Guru-bhay Uttar, p. 220; 
Thakurer Divyabhav o Narendranath, p. 359. 

2 Caitanya took only one meal a day 

3. His name was Hari-das: but in order to avoid confusion with the great 
Muslim devotee, he is referred to as Chota (junior) WHari-das. He was 
Caitanya’s favourite singer. 

4. A monk of Caitanya’s sect is called a vairagin. 

5. ‘A man has to bear the consequences of his action.’ The CC does not state 
whether the news of Chota-Hari-das’s death was reported to Caitanya or not. 
But we think it is implied in the manner the incident is related. 

6. This Damodar should be distinguished from Damodar Svarip. 

7. Gosvamin means ‘one who has conquered his senses’ (:ndriya=go). 

8. Rip and Sanatan were as good brahmanas as any, but they had served under 
a Muslim: hence they considered themselves as defiled and stayed with 
Muslim Hari-das. Caitanya approved this self-abnegation. 

9. An annual mela is held at Panihati to celebrate this occasion. Rama-Krsgn’s 
last public appearance was at this meld; his cancer had already started and 
the exertion which he underwent at this mela by dancing for a long time, 
forced him to take to bed. LP. II Thakurer Divyabhadv o Narendrenath, 
pp. 267-78; and p. 284. 
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10. Govardhana-siid is a kind of Salagrama, which non-bréhmanas may not wor- 


11 


12. 


13 


14 


15. 


ship even among the Gaudiya-vaisnavas, though such practice is sanctioned 
in the Hari-bhakti-vildsa (I. V. 450-51) as well as in the commentary ascribed to 
Sanatana Gosvamin. 

‘Sva@min’ means ‘husband’; here it stands for Sridhara Svamin, the great com- 
mentator of the Bh.P. Vallabha used the word as a pun, and Caitanya took 
it up. 

For a discussion of the historicity of Vallabha’s meeting with Caitanya, see 
appendix to this chapter. Pe 

Followers of Vallabhacarya usually worship Bala-Gopala while Caitanya's 
followers usually worship Radha-Krsna; for a discussion of Caitanya’s in- 
fluence on Vallabha see appendix to this chapter. 

This was the amount involved. 

Hari-das alone among his principal followers died during Caitanya’s lifetime. 
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Chapter XIX 
Caitanya and Vallabhacarya 


Scholars are of divided opinion about the historicity of the CC’s 
description of Caitanya’s meetings with Vallabha. There is no 
doubt, however, that Vallabha went to Puri and met Caitanya there, 
for it is related not only in the CC, but in the texts of Vallabha’s 
sect as well. According to the latter, Vallabha and Caitanya start- 
ed for Puri at the same time (from Allahabad) but while Caitanya 
returned through the forest, Vallabha came by the regular route, 
and arrived later. The story relates that, Caitanya told Vallabha 
that, elephants had attacked him in the forest, but he was saved by 
Jagannatha.! 


It would not be surprising if Vallabha had come to Puri to 
establish his own views, but failed on account of the strong position 
which Caitanya had created for his views. It should be noted that 
the CC does not give any description, nor even refer to any learned 
disputation between Vallabha and Caitanya. The CC’s description 
shows that Caitanya paid scant regard to Vallabha on account of 
the latter’s haughty attitude. This conforms to Caitanya’s famous 
dictum, namely, trndd api sunicena, (‘a vaisnava should be lower 
that the lowest in humility’,) a quality which he preferred almost 
to any other. On the other hand, Vallabha was trained to dispute 
from an incredibly early age, and had received high honours from 
the Vijayanagara emperor for defeating his opponents in debate. 


As regards the commentary on the Bh P., the CC does not say 
that Vallabha destroyed the commentary. It merely records Cai- 
tanya’s statement eulogizing Sridhara’s commentary; the CC does 
not record Vallabha’s reply, if indeed he made any. But it is a re- 
markable fact that, Vallabha did not finish his commentary on the 
Bh.P. According to his sect, Vallabha started writing the commen- 
tary on the Bh.P. after his return from Puri, but then God called 
him, and he left the world. Does it indicate that Vallabha was re- 
writing his commentary? As for Sridhara’s commentary, it may be 
noted that, even now it is the most popular commentary on the Bh. P. 


It has been pointed out that later Sanatan and Jiv wrote com- 
mentaries on the Bh.P., and they differed from Sridhara on many 
points, wherefore, Caitanya could not have possibly said that, ‘he who 
does not follow (Sridhara) Svamin is a harlot.’ Firstly, the fact that 
Sanadtan wrote a commentary on the Bh.P. shows that he was bound 
to differ from Sridhara, otherwise there would hardly have been any 
point in writing a new commentary. Secondly, this could not have 
been unknown to Krsna-das Kaviraj, yet he has recorded Caitanya’s 
statement mentioned above. Though Krsna-das Kaviraj was old and 
partly infirm when he wrote the last part of the CC., we do not think 
that he had lost all common sense; and in any case there were any 
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number of men at Vrndavana who could have pointed out this faux 
pas, if indeed it was one. Therefore, we have to admit that Cai- 
tanya had either made this statement, or that there was a genuine 
tradition to this effect. Raghu-nath Das, one of the Vrndavana-gos- 
vamins, from whom Krsna-das Kaviraj got many materials for 
writing the CC. might have been present on the occasion; at any 
rate he was then at Puri. . 


Finally, it may be noted that from the accounts of Vallabha’s sect 
as given by Mr. Parekh, Vallabha started for Puri with Caitanya, and 
after his return to Adel started writing his commentary, but could not 
complete it on account of his untimely death. There must be some- 
thing wrong in this chronology; the CC’s chronology is better. How- 
ever, Vallabha introduced the worship of Bala-Gopdla and He is the 
principal deity of the sect, but Radha is worshipped although unobtru- 
sively. Here also it is possible to see Caitanya’s influence on Vallabha. 
Caitanya’s influence is, however, more perceptible on Vallabha’s son 
and spiritual successor, Vitthalanatha (1518-1588) who studied 
Nyaya in Navadvipa.' Later Vitthalanatha extolled Radha in two 
of his works, namely, the Svdminiy-dstaka and the Svdmini-stotra 
and several other minor stotras. Moreover, it has been suggested, 
not without reason, that the terms Mahaprabhu used later for Val- 
labha, and Gosvdmin for Vitthala were borrowed from the Gaudiya- 
vaisnavas, who invariably referred to Caitanya as Mahaprabhu and 
his principal followers as gosvdmins.‘ In 1573, the harmonious re- 
lation between Vallabha’s and Caitanya’s followers was ruptured on 
account of the former’s taking forcible possession of Sri-Nathji’s tem- 
ple at Gokula, which, it appears from the accounts of Vallabha’s sect. 
belonged originally to the Bengalis.’ Possibly this was the image 
installed by Madhavendra Puri, who had engaged Bengali brah- 
manas as priests (CC. II. iv. 34-102). The Caurast Vaisnavanki 
varta also states: ‘Aur pratham seva Sri-Nathjiki Bamgah karte 
(p. 314). Vallabha, according to the same authority, had made a 
gift of diamond ornaments to this deity. This also shows Vallabha’s 
attachment for Caitanya. However, Krsna-das Kaviraj was 
most probably a witness of the forcible occupation of the temple by 
Vallabha’s followers This explains as to why he has throughout 
referred to Vallabha as Vallabha-bhatta, and never as Vallabhacarya, 
as well as his omission to refer to or even hint at Vallabha’s pre-emi- 
nent position as a great vaistava teacher. 


.M C. Parekh: Sri Vallabhacharya, pp. 160-61. 


1 

2 Ibid, p. 178. 

3. Sahasraksa quoted by S. N. Das Gupta, op. cit., IV, p. 377. 

4 M C. Parekh, op. cit, pp. 284-86. Mahd-prabhu in a Sanskrit compound, but 
is more in keeping with Oriya usage (c.f. Maha-pétra) than Bengali. Pos- 
sibly this honorific title was first used by Caitanya’s Oriya disciples. 

. The details of tuis unsavoury episode is given in Caurasi Vaisnavanki Varté, 
written by Gokul-nath, fourth son of Vitthalanatha, (Bombay, 1958), pp. 314- 
320. According to this account, Rip and Sanatan were living at this time and 
they protested against this high-handedness. . 


on 
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The last days 


At the beginning of the Madhya-lila (CC. II.i.46) and at the end 
of the Antya-lila (CC. III. xx. 60) Krsna-das Kaviraj has stated that 
the last twelve years of Caitanya’s life were spent in a mood of acute 
emotional distress, like that of Radha when Krsna left her. Later he 
has given the details (CC. III. xiv. 10-13). At the end of the 
Madhya-lila (CC. II. xxv 193) he states that the last eighteen years 
of Caitanya’s life were spent in enjoyment of samkirtana with his 
followers. Krsna-das Kaviraj’s first statement, mentioned above, 
has led many scholars to assume that for the last twelve years of 
his life he lived continually in a state of devotional ecstasy, that 
is, in an intemperate state of divine love (divyonméada). 


There is no doubt that Caitanya’s ecstatic love became more 
and more poignant as the days passed, and at this period, he adopt- 
ed the emotional attitude of Radha. But there is hardly any 
reason to believe that he was never in his normal state. He still 
took part in the chariot-festival, danced before the chariot, and as 
before cleaned the Gundica-badi with his followers.' Krgna-das 
Kaviraj evidently intended by the earlier statements (CC. II. i. 46 
and III. xiv. 10-13) to indicate a general state, and not a precise des- 
cription of the entire period of twelve years. 


The fact is that Caitanya’s life after he returned from Vrnda- 
vana was devoid of any striking event, and in the Antya-lild (the 
last part of the CC.), the author has to fall back on the incidents 
from the lives of Caitanya’s followers, with which the latter is not 
always directly concerned, 


It appears that Caitanya always followed a strict routine. 
Till the end, he got up very early in the morning, while it was still 
dark, and went to the temple of Jagannatha. So long Hari-das was 
alive, Caitanya met him on his way home, but after the former’s 
death returned home. Then he engaged himsclf in reciting the 
name of Krsna, for several hours.2. The recitation of the Name was 
so dear to him, that he did not accept food from anyone who did 
not recite it for at least 100,000 times a day. 
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Since he became a sannydsin he observed great austerity in 
his life. As a youth he enjoyed good food, but as we have seen 
both the quality and quantity of food were cut down drastically 
due to the criticism of Rama-candra Puri. During the last years, 
he lost all taste for food, and ate as a matter of habit.? 


Gradually, however, his health began to breakdown, probably 
as much due to loss of sleep as to lack of nourishment. For, in 
the later part of his life it was usual for him to spend the whole 
night in devotion or in a trance. He used to sleep in a cubby hole, 
and lay down not on an usual bed, but one made of Sarald, that is, 
the ribs of plantain leaves. This was very painful when he became 
emaciated, so his companion, Jagadananda, prepared a cotton mat- 
tress and a pillow, and dyed them with ochre colour. Caitanya 
was annoyed when he saw this innovation, and asked his servant 
as to who gave it. When he was told Jagadananda’s name, he calm- 
ed down, but asked Govinda to remove it. Damodar Svarip mild- 
lv protested, pointing out that Jagadananda would be hurt if the 
Master refused his gift. Caitanya replied sarcastically: ‘Then bring 
a bedstead also. Jagadananda wants me to enjoy wordly pleasure. 
But I am a sannydsin, the bare earth is my bed. For me to use a 
mattress and a pillow would be most inappropriate.’ Ultimately 
they clipped the plantain leaves very finely, and covered these with 
two pieces of the Master’s outer garments, and with difficulty in- 
duced him to sleep on this. 


Caitanya never used any articles of luxury. Once Jagada- 
nanda brought from Bengal some lovely sandalwood oil, and 
instructed Govinda to massage the Master with it. When Govinda 
brought it for his use on the plea that sandal wood oil cures various 
ailments Caitanya said: ‘A sannydsin has no right to use oil, and on 
the top of it, this is scented; hence most objectionable. Go and pre- 
sent this oil to Jagannatha temple. They will burn lamps with it, 
and Jagadananda’s trouble will be compensated.” When Jagada- 
nanda heard this he kept quiet. About ten days later, Govinda 
again represented that Jagadananda wanted the Master to use the 
oil. This time Caitanya lost his temper and said: ‘Appoint a mas- 
seur also. So, I have become a monk to enjoy pleasures of life, so 
that I may ruin myself and become a laughing stock. Wouldn't 
people accuse me of being an immoral sannydsin if they find that I 
have scented my body?’ Next day when Jagadananda came, Cal- 
tanya explained to him mildly that being a sannydasin, he could not 
use the scented oil, which might be sent to the Temple for use in the 
lamps. Unable to suppress his fury any longer, Jagadananda said, 
‘I haven’t brought any oil’, and taking the jug of oil threw it in the 
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courtyard. That was the end so far as the oil was concerned, for 
the earthenware jug broke into pieces. But the incident does not 
end here, and shows the softer side of Caitanya’s character. 


Jagadaénanda went straight to his house and lay down on his 
bed. After he had remained thus for two days, Caitanya came to 
his house very early in the morning of the third day on his way to 
the Temple and shouted: ‘Pandit get up, today I shall have my meals 
with you. Now I am going to the Temple and shall return by noon.’ 


Therefore Jagadananda had to get up; and he prepared an elabo- 
rate meal. Caitanya came in time and asked Jagadananda to sit 
with him for the meal. By this time Jagadananda’s anger had ebbed, 
probably because Caitanya had not objected to so many dishes and 
delicacies. So he meekly requested the Master to eat first, assuring 
him that he would certainly take his food, but after the Master had 
finished his. As this was customary, Caitanya began to eat and re- 
marked: ‘How wonderful things taste when cooked in a wrath. 
This must be due to Krsna’s gift to you. Krsna himself wanted to 
eat, hence he made you cook so well.’ In reply Jagadananda began 
to ply him with more and more food and Caitanya, out of fear, con- 
tinued to gorge himself, lest Jagadananda should again become en- 
raged, and start another fast. Ultimately, when it was impossible 
to swallow anything more, he meekly said: ‘Jagadananda, you have 
overfed me at least ten fold; now please relieve me.’ 


Then the meal ended, but Caitanya after washing his mouth 
came and sat there insisting Jagadananda to take his lunch. Jaga- 
dananda requested him to go and have rest, and assured him that he 
would eat. Caitanya then returned leaving Govinda to come and 
report to him, after Jagadananda had taken his food. As Govinda 
massaged Caitanya’s legs at this time, Jagadananda sent Govinda 
after Caitanya. After Govinda had massaged him, Caitanya sent 
him to find out whether Jagadananda had eaten or not. On 
Govinda’s return with the happy news, Caitanya retired for his mid- 
day rest.‘ 

This incident took place before the affair of the mattress and pil- 
low, and is related here as a convenient place to illustrate Caitanya’s 
repugnance for luxury, and his love for his companions.° 


A short time after the mattress and the pillow affair, Jagada- 
nanda went to Mathura and Vyndavana with the Master’s permis- 
sion. Some time after his return, Raghu-nath Bhatta, the son of 
Tapan Miéra, Caitanya’s host at Varanasi, came over to Puri. Cai- 
tanya received him very cordially and made arrangements for his 
stay at Puri, and introduced him to Damodar Svarip and other com- 
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panions. Caitanya sometimes accepted Raghu-nath’s invitation, and 
the latter proved to be a master in culinary art. After eight months, 
Caitanya permitted him to return to Varanasi, forbidding him to 
marry. For the next four years, Raghu-nath stayed at Varanasi 
studying the Bhagavata with vaistava scholars. Then his parents 
died and he came to Puri again, and stayed with Caitanya for another 
eight months. Then Caitanya sent him to Vrndavana, where he was 
trained up by Rup and Sanatan. Raghu-nath was the third of the 
famous six Vrndavana-gosvamins.® 


In modern phrase, Caitanya’s organizational set up was by this 
time complete. The practical side of missionary activities was carried 
on by Nityananda in Bengal; Advait was also there, but he was old 
and the main burden fell on Nityananda. In Orissa, Caitanya had 
a host of followers including the King, and five great poets, namely, 
Ananta, Acyuta, Yasovanta, Balarama and Jagannatha, collectively 
known as Pajca-sakha (five friends).’ Ruap and Sanatan were res- 
toring the glory of Vrndavana, so dear to Caitanya’s heart; their 
great literary activities were yet to begun,’ but the ground work was 
laid when Rup was at Puri and had started on his Vidagdha-Ma- 
dhava and Lalita-Madhava, though he may have completed them 
later. 


While the followers were discharging their duties with utmost 
diligence, the Master began to experience with deepening fervour 
the grief of the gopis after Krsna’s departure from Vrndavana. He 
began to lament in anguish even as Radha had piteously cried on 
meeting Uddhava. In this state of spiritual ecstasy he began to 
pass his nights, and sometimes even days. 


One night he dreamt of Krsna dancing with Radha surrounded 
by the gopis; he was happy in the feeling that he was united with 
Krsna. It was a rude shock when he was awakened by Govinda, 
for the hour was getting late. Govinda had performed his duty, 
but Caitanya felt sad. 


He went to the Jagannatha temple that morning as usual and 
stood in his appointed place, the Garuda pillar, for the darsana of 
the Lord. An Oriya woman, unable to see Jagannatha, in that 
crowd, climbed on the pillar, and rested one foot on the Master’s 
shoulder. Govinda shouted at her, but the Master intervened: 
‘Adivasyda, don’t shout at her; let her see Jagannatha as long as 
she would.” The woman, however, immediately got down, and 
fell at the Master’s feet. Caitanya exclaimed: ‘Jagannatha has 
not blessed me with this woman’s passionate longing for Him. Her 
body, mind, and soul were so absorbed in Him, that she failed to 
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notice that she was standing on my shoulder! She indeed is blessed; 
let me worship at her feet that I too may have her intensity of 
devotion.’ - 
Sadly the Master returned home, and there sat down ‘alone 
like the lonely Radha, and began to trace lines on the floor with 
his finger nails.!° Flowing tears blinded his eyes, ‘Alas’, he cried 
‘afler union with Krsna, I have again lost Him. Who has taken 
my Krsna? Where am I?’ In his trance, he beamed with pleasure; 
but when he regained his normal senses, he felt as if he had lost 
his treasure, and sang and danced in fury. It was only through 
force of habit, that he went mechanically through the actions of 
bathing and eating. SS 


The ten forms of love-sickness!! possessed him day and night, 
denying him any rest. At night he unburdened himself like Radha 
to her friends—-to Damodar Svarip and Ramananda. To calm him 
down, Ramananda recited Sanskrit verses, and Damodar Svarip 
sang Krsna-lila songs. By midnight his consciousness somewhat 
regained, they put him to bed and while Ramananda left for his 
home, Damodar Svarip lay down with Govinda at the Master’s door. 
It was his habit to chant Krsna’s name loudly throughout the night. 
Noticing his silence one night, Damodar Svarip opened the door, 
and the intervening two others; the Master’s room was empty. 
Frantically they began to search for him with torches, and was 
relieved to find him a little north of the main Temple gate. 


When they came near the Master, they were horrified. There 
he lay, his body stretched to about 8 to 9 feet in length; each arm 
and leg was about four feet and a half in length of bare skin and 
bones; feet, neck, and waist were hanging loose held only by about 
six inches of taut skin. Not only he was unconscious, his breathing 
had stopped; foaming at the mouth, his eyes were fixed ‘in a deathly 
stare. ' 


Led by Damodar Svarip they all began to din the name of 
Krsna in his ears. After a long time, the sound of ‘Krsna’ reached 
his centre of consciousness and he shouted ‘Hari-bol’. As he re- 
gained his consciousness, his body regained its normal shape and 
proportion.'’2 He was surprised to find himself there, and confessed 
that he did not remember anything; only Krsna appeared and 
vanished with lightning speed. By this time it was almost morning, 
so Caitanya had his bath and went to the Temple. ° 


Another day, on his way to the sea, he looked at the Catak 
hillock; suddenly it took on the appearance to him of the Govardhana 
hill of Vrndavana. Reciting a verse from the Bhagavata (X. xxi. 18) 
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he spurted towards it leaving the astounded Govinda far behind. 
Govinda’s shrieks attracted a number of devotees, but after covering 
some distance, the Master suddenly became numb. Each pore of 
his skin swelled like a pimple, on which the bristling hairs pre- 
sented the appearance of kadamba flower. Blood oozed from the 
pores and a throttling sound came out; he was unable to pronounce 
a single syllable. Tears filled his eyes, and his complexion became 
white like a conch shell. Then a quivering burst over his frame 
like a tempest on the bosom of the sea, and he fell on the ground. 


Govinda ran up to him and began to minister to his needs 
Damodar Svarip and others began to perform samhkirtana very 
loudly, while others began to pour streams of cold water on him. 
After some time he got up crying ‘Hari-bol’. All of them greeted 
his return to consciousness with fervent cries of ‘Hari-bol’. The 
Master was surprised; he asked Damodar Svarip: ‘Who has brought 
me here from Govardhana? I discovered Krsna’s lila at Govardhana 
There was He sitting on the hillock playing on His flute while the 
cows gazed around. Then Radha came. Her loveliness is beyond 
description. Krsna and Radha entered a cave, and her friends 
asked me to pick flowers. Just at this time you all made this din, 
and brought me down here. Why have you brought me away from 
them? Only to make me miserable? At last I found out Krsna, 
and saw his lila, but could not enjoy for long.’ So saying he began 
to ery, and his companions also burst into tears. 


In the meantime Paramananda Puri and Brahmananda Bharati 
came to see him. The presence of this venerable pair had its effect, 
and Caitanya had to return to normal state to pay them respect.3 


As Krsna-das Kaviraj has stated later, (CC. III, xv. 3-5; xviii, 74) 
sometimes, the Master was totally absorbed in an emotional ecstasy 
(bhava-magna), sometimes he was semi-conscious (ardha-baéhya 
sphirti) and sometimes he was fully conscious (bahya-sphirti). 
Like a _ potter’s wheel, which goes on revolving even after 
the potter has stopped moving it, the Master bathed, ate and went 
to the Temple almost by involuntary effort. 


Several minor incidents of this nature are described in the CC, 
all of which depict Caitanya carried away by the emotion of the 
Gopis or of Radha. His constant companions at this period were 
Damodar Svariip and Ramananda, who recited or sang mostly from 
the Bh.P. or the Gita-Govinda. During this period, he often mani- 
fested all the eight sattvika-bhivas and the thirty-three: Peto: 
cari or saiicdri-bhavas."4 
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It was during this period that, Kavi-karnapira, then a boy of 
seven, came with his father to see the Master. Apparently Caitanya 
was in a normal state, and he asked the boy to utter the name of 
Krsna. But the boy remained quiet. This surprised Caitanya, and 
he exclaimed: ‘I have succeeded in inducing everyone to chant 
the name of Krsna; but this boy fails me.’ Damodar Svarip laughed 
at this and said ‘You have possibly given him the Krsna-mantra 
already; therefore I think, he is not pronouncing but chanting 
it silently.'5 Next day Caitanya said: ‘Puri-das'® say something’ 
And then Puri-das recited a Sanskrit verse perfect in every detail.’ 


After four months the pilgrims returned to Bengal. Krsna-das 
Kaviraj says (CC. III. xvi. 72): ‘While with them, the Master re- 
tained his consciousness, now with their departure he became more 
unbalanced than ever.’ Slight stimulus sent him into a trance, or 
made him exuberantly happy, or terribly depressed. 


Thus days and nights sometimes were spent in raptures of 
religious experience and emotion. At night Damodar Svartp sang 
the songs of Vidyadpati, Candidaésa, and Jayadeva, while Ramananda 
recited Sanskrit verses. Sometimes Caitanya read his own compo- 
sitions as if in a delirium. Once after seeing him to bed, Dimodar 
Svarip and Ramananda left. Govinda was lying across the door. 
Caitanya as usual was chanting loudly; suddenly there was silence. 
Govinda went inside; though all the three doors were closed, the 
Master was not there. While chanting, he had suddenly heard the 
music of Krsna’s flute, and in a france left the house, apparently 
through the closed doors. Govinda called Damodar Svarip and 
others, and as before, found him lying near the main gate of the 
Temple. But this time he looked like a tortoise, for his limbs 
seemed to have receded into his trunk; he was foaming at the mouth, 
bristling and weeping, lying unconscious. The cows were smelliny 
him. A long time passed, still he did not return to his senses, so 
they carried him to his house, and there too it took a long time for 
him to regain consciousness. Then his limbs regained their normal 
position. He asked: “Where have you brought me? I followed the 
music and reached Vrndavana. There Krsna was playing on the 
flute, and then Radha came. They went to the grove, and I fol- 
lowed them. He was pleasantly talking with the gopis and there 
was merriment on all sides; just then you forcibly dragged me here.’ 
They consoled him by reading from the Bhagavata. 


During the moon lit nights of autumn, Caitanya used to move 
from one garden to another with his companions. The songs of 
vasa-lila (Bh.P. X) used to be sung; sometimes he also sang or 
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danced in rapturous joy, and then overcome with emotional fervour 
fell on the ground. 


On one such night, after repeating the verses describing the 
rasa-lila, Caitanya began to recite: ‘Then in the company of the 
gopis, and wishing to restore themselves after the fatigue (or sports) 
Krsna, entered into the Yamuna even as the leading elephant of a 
herd, accompanied by the she-elephants, plunges in the water after 
bursting the dams; Krsna’s garlands were squeezed by (the pressure 
of the) gopis’ embrace, and His garlands tinged with the kumkuma 
from the gopis’ breasts, attracted bees, which followed Him, Who 
shone like a gandharva.’ (Bh.P. X. xxxiii, 22). 


As he recited this verse, his eyes were suddenly attracted by 
the moon.-lit sea, which appeared to him as the river Yamuna 
(Jumna). With a bound, he left his companions and ran into the 
sea. Soon he lost consciousness and was carried up to Konarak. 


Caitanya had run so fast that before his companions realized 
what was happening, he had vanished into the night. They began 
to search for him in all temples and gardens, the Gundica-badi, 
Narendra-lake, that is all possible places. When he was nowhere 
to be found someone decided that he had finally disappeared. The 
rest, however, divided themsclves into two parties and proceeded 
along the shore. Then they came across a fisherman who, shouting 
‘Hari! Hari!’ was dancing, while he laughed and wept. They hailed 
this peculiar fisherman, and Damodar Svarup asked him, if he had 
seen anyone, and the reason for his strange conduct. 


The fisherman replied that he had not seen any person, but had 
caught a corpse in his net; he thought it was a large fish, so got it 
out carefully from his net, but as soon as he touched the body some 
spirit had entered him, and made him shiver, weep, bristle and 
choked his voice. The body of the spirit was about five to seven 
cubits (7 to 10 feet) tall, limbs loose, eyes turned up; sometimes 
it emitted a peculiar noise, at others it was quiet. The fisherman 
was frightened to death and wailed his misfortune. 


Damodar Svarip cured his malady by reciting a charm and 
touching him on his head. He then told the fisherman that the 
body was not that of an evil spirit, but of Caitanya. The fisherman 
replied: ‘I have seen the Master so many times: he can’t possibly 
be this mis-shaped form.” Damodar Svarip explained his physical 
transformation under emotion. Then the fisherman took them 
where the Master was lying exactly as the fisherman had described 
him. As they could not carry him to Puri from, Konarak, they 
changed his wet clothes and began to chant the name of Krsna very 
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loudly. After some time, Caitanya reached the conscious level. 
He explained that, he had gone to see Krsna’s water sport. 


Even now, however, he had not forgotten his duty toward 
his mother. When Jagadananda was going to Nadia, he requested 
him to beg his mother’s forgiveness on his behalf. As Krsna’s-das 
Kaviraj says, ‘the Master was the crest-jewel of sons devoted to 
their mothers, and even as a sannydsin always served her’. As 
usual, Caitanya brought the best prasddas from the Jagannatha 
temple and sent it to his mother and the devotees. 


Jagadananda met all the friends at Navadvipa. When he met 
Advait, the latter recited an enigmatic verse and asked him to re 
peat it to the Master. The verse said: 


‘Tell the Baiil—‘‘People have become Baiil”; 

Tell the Baiil—‘'Rice does not sell in the market”; 
Tell the Baiil—“Work has lost its intensity”; 

Tell the Baiil—*‘Thus spoke the Baiil”’.’ 


Jagadananda laughed when he heard this puzzle, but when on 
his return he reported it to the Master, he merely said with a smile: 
‘As he commands’, and fell silent. When Damodar Svarup asked 
him the meaning of the enigma, Caitanya said: ‘Advaitacarya is 
very well versed in the ritualistic scriptures; according to them, 
one prays to God to appear, for His presence is necessary for 
worshipping Him; then they keep Him for some time and worship 
Him; and when the worship is over they immerse Him. I do not 
know the meaning of the enigmatic verse.’ 


From that day, Caitanya’s emotional fervour doubled in in- 
tensity. One day at night he rubbed his face so violently on the 
floor, that blood began to flow. From that day, a man called Samkara 
used to sleep at his feet.!8 


In this state Caitanya one day explained the importance of 
‘Name’ (naéma- mahatmya) to Damodar Svarip and Ramananda and 
explained some of the eight verses which he had composed in 
Sanskrit. 


This is practically the last known event of Caitanya’s life." 


1. CC. III, xii. 60. This is the last description of the pilgrimage and the car- 
festival in the CC. There is reference to one more pilgrimage (III. xvi. 59- 
70) but that is while referring to young Kavi-karnapira’s ancedote (see 
above p. 243). Krsn-das Kaviraj avoided repeating the same incident. 

2. at 594. It takes 2 to 23 hours to recite the nam of Krsna 100,000 times. 

Ibid. 

‘deher svabhive kare sndn bhojan krtya’ CC. II xiv. 37 

. These massages were necessary particularly after a dance. There is a des- 

cription that, one day after dancing during the chariot festival, Caitanya was 
so exhausted that he was not cven able to move away from the door where 
he had laid down himsclf, In order to massage his legs Govinda had to step 
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— his dy. When Govinda represented his difficulty, Caitanya said that 
‘Wes ‘unable to move an inch. (CC. Il. x, 80-99). This was also a test 

\n check Govinde’ $ intelligence: but Govinda acquitted himself most credit~ 
ably. 


5. For obvious reasons, CC’s account of this period 1s not very chronological; an 
order to complete the narration of one event, such as Raghunath Bhatfa’s 
meeting with Caitanya, incidents which took six years are narrated as con- 
secutive happening. (CC. III xiii, 99-129), and if one takes into considera- 
tion the reference to Raghu-nath’s subsequent activities in ‘Vrndavana, it 
covers several decades. But this was inevitable. 

It is interesting to note, that according to the rules laid down in the 
Pétimokkha, the Buddhist monks were forbidden among other things the 
use of unguents and high beds. Evidently this tradition was handed down 
through Samkara. 


6. Of the other three gosvaémins of Vrndavana. Raghu-nath Das remained at 
Puri till the death of Damodar Svarip, which took place a few years after 
Caitanya’s; Raghu-nath Das then went to Vrndavana and joined the gosvd- 
mins. Jiva Gosvamin joined at about this time. About Gopala Bhatta no 
satisfactory account is available; see S. K. De, op. cit., pp. 125-143. 


7. Pavica-sakhaés were probably Buddhists converted by Caitanya. The faith 
preached by them differs considerably from Gaudiya-vaisnavism; for details, 
MC. pp. 492-96. 

8. The greatest phase of the creative activity of Ripa and Sanadtana Gosvamin 
probably began in 1533, the year of Caitanya’s death; S. K. De, op. cit., 
pp. 163-64. 

9 Adivasyi is most probably the Bengali version of a Tamil word, which 
Caitanya had picked up during his south Indian tour. He frequently addressed 
Govinda by this term. 

10. There are ten indications of absorption in thought of the beloved from whom 
a woman 1s separated; she sighs deeply, bends her head down, traces line on 
the grounds, becomes pale, loses sleep, laments, has increase in body tempe- 
rature, becomes emaciated, sheds tears, and becomes extremely meek ete. 
For details see below Chapter XXV 

11. See above, note 10. 

12. This has been described by Raghu-nath Das whose Sanskrit verse Krgna-das 
Kaviraj quotes here. Krsna-das Kaviraj again emphasizes that he believes 
this incident, because Raghu-nath Das who was with the Master, had told 
him. CC. II xiv. 78. 

13. Raghu-nath Das, who probably witnessed the incident, has also described it 
in a Sanskrit verse. CC. III. xiv. 133. 

14. For explanation of the bhévas see below Chapter XXV. For a similar account 
in Rama-Krsna’s life see LP. I, Sadhak-bhaév, pp. 195-96; The Bhairavi 
brahmani who came to Rama-Krsna at this time diagnosed his so-called 
malady by comparing him to Caitanya; ibid, pp. 205; 209; LP. II, Guru-bha», 
Uttar, pp. 5-11. 

15 A mantra should not be pronounced before others. Damodar Svarup was 
joking; a boy of seven cannot be given a mantra. 

16, Kavi-karnapira’s name was Paramananda, but Caitanya used to call him 
‘Puri-das’, 

17. See above p, 92. 

18. He was selected because he was a very light-sleeper. Samkara used to sleep 
with Caitanya’s legs on his chest. 

19. That is, according to the CC, and so far as the last part of Caitanya’s life 
is concerned, the CC is the most authoritative of all the biographies. It is . 
also in this part (Antya-lila) that Krgsna-das Kaviraj is at his best as a poet; 
but it is practically impossible to translate him; for, Caitanya’s sentiments, 
which are described here, are unknown to any non-Indian literature, and 
therefore there is no known idiom in which they can be*endered. 
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Chapter xx 
Passing Away 


Caitanya’s end is not described in any authoritative biography. 
Locan-das says that on Sunday, the seventh tithi of Asadha at trtiya 
prahara (3 to 4 p.m.), Caitanya passed into the image of Jagannatha, 
and the priests shut for some time the gate of the temple against 
all enquiries.! 


Locan is corroborated by Caitanya’s Oriya biographers, namely, 
Acyutananda, Divakara-dasa and Isvara-dasa.” 


Jayananda, however, gives a more rational account: 


‘When dancing at the Vijaya of the Car festival in the month 
of Asadha, his left toe was suddenly pierced by a brick (lying on 
the road). When Advait left for Bengal, the Master secretly told 
him (of his coming disappearance). With all His followers He 
sported in the water of the Narendra tank (for the last time). On 
the sixth day of the moon, the pain in his toe grew very severe, 
and he was forced to take to his bed in the garden. Here He told 
the Pandit Gosvamin that he would leave (the world) next night at 
10 o’clock. Celestial garlands of many-coloured flowers were thrown 
on Him from the unseen. Celestial singers (vidyddharas) began to 
dance on the highway. The gods began to cry out, “Bring the 
heavenly chariot!” The Master mounted into Visnu’s car with the 
figure of Garuda on its spire. His material body lay behind on the 
earth, while He went to Vaikuntha (Visnu’s heaven). Many of His 
servants killed themselves by serpent-bite. Meteors and thunder- 
bolts fell on the earth. At the news Nityananda and Advaitacarya, 
Visnupriya and Saci swooned away... Purusottam and other ser- 
vitors of the Master grew speechless at His departure. 


‘Nityananda consoled the disciples and vowed before them, 
“We will keep the Name alive. We will make all men, down to the 
candaélas, vaisnavas. We will not differentiate (low) castes like the 
canddlas or Muslims, but will give love and bhakti to them all and 
make them all dance (with us) at kirtan....We will make the realms 
of Bengal and Orissa blessed.” The vaistavas shouted applause at 
his words.’3 


Apparently Jayananda’s description is not free from miraculous 
happenings, and his work also is, on the whole, marred by many 
apie still he has given a plausible account and we may leave 
it at that. 


It is generally held that Caitanya died in Saka 1455 (1533) at 
the age of 48, and it has been calculated on the basis of the data given 
in the texts mentioned above, that he died on 31 Asiadha, Saka 14535, 
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probably 9 July 1533; his exact age on that day was 47 years 4 months 
and 10 days.‘ 


However, D. C. Bhattacarya on the basis of some statements in 


Kavi-karnapura’s works have come to the conclusion that Caitanya 
died on 21 Jyestha Saka 1414 (9 June, 1532) when he was nearly 
completing his 46th year (46 years, 11 months and a few days). 


For various reasons, it seems preferable to adhere te the former 


date, namely Saka 1455, as the year of Caitanya’s death. 


\ 
1 


1, Locan-das, Caitanya-mamgala, Sesa-khanda, pp 210-11. 


2.°MC. pp. 271-72; 497 Acyuta-dasa was Caitanya’s contemporary and his 
followers, Divakara-dasa, according to B B Majumdar, flourished in the 


middle of the 17th century. ISvara-dasa says he heard this story at Puri. 
His date is uncertain, BB. Majumdar places him at the end of the 17th or 


beginning of the 18th century. 


3. Jayananda: Caitanya-mamgala, p. 150. 
4 MC. p. 6. For a detailed discussion or circumstances surrounding Caitanya’s 


death see, D C. Sen, Chaitanya and His Age, pp. 259-265. But in the ab- 
sence of any evidence, all conclusions are bound to be of a speculative nature. 
It may be stated here that, Caitanya’s contemporary Vallabha is said to have 
disappeared 1n a blaze of glory while sitting at the Hanuman Ghat, Varanasi. 
Madhva is said to have retired to Badarikasgrama where he is still living. 


- About Samkara and Ramanuja it is said that they left their bodies by yogic 


process, and there is one tradition that Samkara merged himself in the Siva 
linga in the Parastirama temple at Tricur; and though several traditions agree 
that he died through a yogic process, they differ as to the place of his death. 
‘It may be noted that Svam: Sadradananda has not described the end of Riama- 
Krsna Probably such description is too painful for the author, and in any 


,ease, is of little account, 


5. D. C. Bhattacharya: Sri Cattanyadev kon Sake antarhita han, Bhératiya 


Anustlan, pp. 82-4, 
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CHAPTER XXI 
BIOGRAPHICAL NOTES 


Caitanya most probably did not initiate anyone formally, there- 
fore it may be said that, strictly speaking he had no disciple.! But 
as we have seen he had a very large following. We shall here 
give short biographical notes on some of the important followers. 
The list is arranged alphabetically, except for Nityananda to em- 
phasize his importance. 


1. Nitydnanda. 


Nityananda was born in the village Ekacakra in the Birbhum 
District, about eight or ten years before Caitanya. His father was 
Hadai Pandit or Hadai Ojha (Upadhyaya), and his mother was Padma- 
vati. At the age of twelve, he left his home with a sannydsin, who 
begged the boy from his parents. (This was not an unusual custom). 
He thereafter toured all over India and met Madhavendra, but was 
probably initiated by Madhavendra’s disciple Samkarasana Puri. His 
first meeting with Caitanya has already been described. 


Caitanya said on several occasions that there is no difference 
between him and Nityananda. Some authentic information about 
Nityananda is available in the CBh. 


Nityananda was an avadhita sannydsin. Usually sannydsins are 
held to be of four types, namely, kuticaka, bahudaka, hamsa and 
parama-hamsa, each being superior to the preceding one. But the 
Sannyfisopanisads add one more class, namely turtyatit-dvadhita. 
They are particularly described in the Né@rada-parivajaka-, Turtyatit- 
aivadhita-, and the Brhad-avadhit-opanisads.’ 


Nothing is known of Nityananda’s ascetic life, but some of his 
peculiarities noticed after he joined Caitanya may have been due to 
his avadhita training. For example, an avadhita is described in 
the Brhad-avadhitopanisad;? as, sdmbaro va digambaro va, and 
Nityananda was sometimes seen naked. According to the Turiyatit- 
avadhit-opanisad. an avadhita has to give up: danda, kamardalu, 
kati-sitra, kaupina, dcchadana and become completely naked. But 
normally Nityananda covered himself, and when he came to meet 
Caitanya, he had a danda, which he threw away a few days later. 
But there are some other qualities of an avadhita mentioned in this 
Upanisad which agree with Nityananda, namely, that an avadhita 
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should burn his learning and scholarship (sarva-vidyd-pinditya- 
prapancam bhasmi-kriya);4 it also states that an avadhita must 
give up varn-dsram-dcdrah, that is caste regulations. Now, Advait 
many times said in jest, that, a brdhmana should not sit down with 
Nityananda at meals for the latter’s improper conduct as an avadhita; 
hence it appear that this joke may have had some basis, The des- 


cription, rather the etymology of the word ‘avadhitta’ as given in 
the Avadhita-Gitd, seems to agree with Nityananda: 


The Avadhita-Gita describes an avadhita as follows: 


asd-pasa-vinirmukta ddi-madhy-anta-nirmalah 
anande vartate nityam akdram tasya laksanam 
rasand varjita yena vaktavyam ca niramayam 
vartamanesu varteta vakdram tasya laksanam 
dhili-dhisara gdtrani dhita-citto niramayah 
dharana-dhyana-nirmukto dhikaras tasya laksanam 
tattva-cinta dhrta yena cintd-cestd-vivarjitah 

tamo’ hamkadra-nirmuktas takaras tasya laksanam. 


Among Caitanya’s followers, Nityananda was the only trained 
sannyasin, having spent his life in the company of sannydsins since 
he was a boy of twelve. During about two decades of his life that he 
spent mostly travelling, he must have noticed various types ot 
monastic organizations. This knowledge must have been very use- 
ful when he organized Caitanya’s ‘church’, for there is no doubt 
that it:was he who did it constantly travelling over Bengal. It seems 
that this part of his work was so important, that Caitanya had asked 
him not to come to Puri. But, as we have seen, he still came seve- 
ral times, probably to consult the Master. 


Nityananda is famous for having initiated Uddharan Datta, a 
banid; the celebrity of this event indicates that, this was probably 
the first time that, a brihmana initiated a bania*’. He is also report- 
ed to have initiated others without any distinction of caste. 


It has often been stated that Caitanya and Nityananda failed 
to establish a ‘church’. Hence it is necessary to realize what a 
‘church’ means. 


According to a House of Lords decision, ‘the identity of a reli- 
gious community known as Church consists in the identity of its 
doctrines, creeds, confessions, formularies, and tests.” 


Delivering his judgment in this case Lord Halsbury obseryed: 


‘Speaking generally one would say that the identity of ‘a reii- 
gious community described as a Church must consist in the unity 
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of its doctrines. Its creeds, confessions, formularies, tests, 
and so forth are apparently indented to ensure the unity of the faith 
which its adherents profess, and certainly among all Christian Chur- 
ches the essential idea of a creed or confession of faith appears to 
be the public acknowledgment of such and such religious views as 
the bond of union which binds them together as one Christian com- 
munity.’ 

A more rigorous definition of Church was given in Dill vs Watson 
where it was stated: ‘We but say to him, if you agree with us 
affix your signature to certain articles, or in some way modify your 
recognition of their truth; or if you disagree, withhold such signa- 
ture or declaration. And we say of him, in the former case, that 
he is, and in the latter case that he is not of our religion. In the 
absence of such a test, our Establishment would not be a rock, 
cemented into solidity by harmonious uniformity of opinion, it would 
be a mere incongruous heap of, as it were, grains of sand, thrown 
together without being united, each of these intellectual and isolated 
grains differing from every other, and the whole forming a but nomi- 
nally united while really unconnected mass; and reciprocal contradic- 
tion and dissension. ... This indeed I should hold to be in the 
language of a late prelate, “a Church without a religion”. ” 


It will be seen that the Gaudiya-vaignavas undoubtedly form a 
‘Church’ according to Lord Halsbury’s definition, but not according 
to the judgment in Dill vs Watson. 


Caitanya’s ideas about a ‘church’ is not known; it has even been 
held that the Master did not favour the establishmest of a monastic 
order in his sect. But there have always been Gaudiya-vaignava 
monks, known as vairdgins, though their origin is by no means clear. 
One can see in the vairdgins the influence of Nityananda’s avadhita 
past, but in the absence of evidence it is not possible to arrive at de- 
finite conclusion.’ 

It is, however, evident from a letter written by Nityananda’s son 

irabhadra, that he had the power to excommunicate a member of 
the ‘church’.°. Nityadnanda also must have enjoyed similar, if not 
greater power, so that it may be concluded that he laid the basis of a 
centralized control of the order which in course of time was dissipat- 
ed.!! One of the reasons may have been that, no attempt was made 
to. establish a definite centre. 


At Caitanya’s express desire Nityananda married two daughters 
of Siirya-das Pandit, named, Jahnavi and Vasudha. 


. This was an unusual step, and, though not entirely unknown, 
was looked dewn upon,’? Hence it must have been a great sacrifice 
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on Nityaénanda's part, and shows the extent of his devotion and sub- 
mission to the Master. Why Caitanya asked him to marry is not 
known. Possibly he had in mind a line of apostolic successors 
through Nityananda, as he was not quite sure of Advaitacarya’s sons. 
Nityananda’s son was Virabhadra; he also had a daughter called 
Gainga. ° 

Vrndavan-das was Nityananda’s disciple and wrote the C.Bh. at 
the latter’s request. Krsna-das Kaviraj was inspired to leave home 
after he saw Nityananda in a dream becknoning him to Vrndavana 
(CC. I v. 178). 


Nityananda’s image is worshipped along with that of Caitanya 
and they are popularly coupled as Gaur-Nitai. According to the 
Gaudiya-vaisnavas, Nityananda is the asraya and Caitanya the visaya; 
that is, one cannot attain Caitanya without the help of Nityananda, 
hence his worship is essential. 


However, from several statements in the C.Bh. it appears that 
there was considerable opposition to Nityananda after Caitanya’s 
death. Possibly there was some opposition to him even during Cai- 
tanya’s life-time, which may have been due to the orthodox reaction 
to his liberal outlook, and certain strange habits, such as wearing 
costly dress and ornaments. But Caitanya’s faith in him was un- 
shaken till the end. 


The date of Nityananda’s death is not known. But he survived 
Caitanya. 


II. ADVAITACARYA. 


Advaitacarya's position among Caitanya’s followers is only next 
to Nityananda’s. He came from Sylhet and had settled at Santipur 
near Navadvipa. His father was Kuver Pandit and mother Nabha 
Devi. Advait’s name was Kamalaksa, but he was invariably called 
Advaitacarya, which probably indicates that, at a certain time he 
was known for his proficiency in monistic philosophy. Later, he of 
course became a devout vaisrava, but the name persisted. He had 
two wives, namely, Sita and Sri, and several sons." 


Advait was much older than Caitanya and a disciple of Madha- 
vendra Puri. Hence he was Caitanya’s senior in every respect; 
but he looked upon Caitanya not only as his superior, but as an in- 
earnation. However, Caitanya always treated him with marked 
respect, except on one occasion described above. Advait’s impor- 
tance is due to the belief held by the Gaudiya-vaignavas that, Krsna 
incarnated Himself as Caitanya in response to Advait’s fervent 
prayers. Secondly, Caitanya’s early recognition at Navadvipa de- 
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pended to a great extent on Advait’s support. Caitanya was a child 
when Advait was recognized as the leader of the vaisnava commu- 
nity at Navadvipa, hence his homage to young Nimai provided, so to 
say, the coping stone to the edifice around which the latter’s repu- 
tation was built. The importance of the venerable dcarya’s support 
to the nascent movement cannot be over-estimated. Advait’s enig- 
matic letter closed Caitanya’s life, as has been noted above. (p. 245). 
Some of his sons, started a counter-movement with Advait as the 
spiritual head of a new sect; but the old man stood firm in his un- 
flinching devotion to the Master. He and Nityananda are known 
as the two branches of a tree, of which Caitanya is the trunk; and 
while Caitanya is referred to as Mahaprabhu (great-lord, or great 
master) Nityananda and Advait are referred to as prabhu or prabhu- 
pada. 

In the Caitanya-candrodaya (V.p.118) Advait defines Sri-pdada 
as: ‘.... Sriyam pat-iti Sripah Krsnah tam adadat-iti’, that is, he 
who properly donates Krsna (the husband on protector of Sri) is 
Sripida’. In the same manner, Prabhu-pdda would indicate a per- 
son who can confer on one the bliss of attaining Caitanya. The 
descendants of Nityananda and Advait are the hereditary preceptors 
of Caitanya’s sect, and in this respect they practically enjoy the posi- 
tion occupied by Vallabha’s descendants. Advait survived Caitanya, 
but his date of death is not known. 


Advaita’s wife, Sita, is said to have introduced the Sakhi-bhava 
among the Gaudiya-vaisnavas. The members of this very small 
group are males, but adopt female garb and behave like gopis. 


II. DAMODAR PANDIT. 


Little is known about his early life except that he was a brah- 
mana, and a very learned man. He accompanied Caitanya from 
Puri to Bengal and back. He was an extremely outspoken man and 
on one occasion, mentioned above (p. 225-6) admonished even Cai- 
tanya. 


IV. DAMODAR SVARUP. 


Born in a brahmana family of Navadvipa, his original name was 
Purusottama Acarya. His attachment to Caitanya dates from their 
early youth, and when the latter became a monk, Purusottama in a 
fit of acute depression went to Varanasi, determined to enter monas- 
tic life. There he was initiated by Caitanyananda, but he was ad- 
mitted as a brahmacarin, or novice. In the DaSa-nami orders such 
persons, who are received on probation before taking the final vows 
are given distinctive surnames, that for the Tirtha and Asrama order 
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of monks being Svarupa; Purusottama’s name was changed into Ds- 
modara, hence he is known as Damodara Svaripa which is pronounc- 
ed in Bengali as Damodar Svarip. 


Damodar Svariup came to Puri after Caitanya’s return from south 
Indian tour, and lived there for the rest of his life. He was an ac- 
complished scholar and an acknowledged authority on uaignava phi- 
losophy. No book could be submitted to the Master, unless it was 
approved by Damodar. Of all the companions, he alone could guess 
the Master’s moods, and he sang songs suitable to his particular mood. 
As during the last years, Caitanya was continuously in Radha’s mood, 
Damodar used to sing from Candidasa and Vidyapati. In this he was 
helped by Ramananda. 


He wrote a small tract describing Caitanya’s final years at Puri; 
this was available to Krsna-das Kaviraj, but is now lost. 


He survived Caitanya, but the date of his death is not known. 


V. GADADHAR PANDIT, 


Caitanya and four of his followers, including Nityananda and 
Advait are known as Pajca-tattva; Gadadhar is the fourth. Born 
at Chittagong, son of Madhav Misra and Ratn4avati, he came to Nava- 
dvipa while young, for his studies. He was initiated by Pundarik 
Vidyanidhi. After Caitanya’s return from his south Indian tour, 
Gadadhar went to Puri and seems to have remained there for the 
rest of his life. 


VI. HARI-DAS. 


Usually referred to as Hari-dais Thakur, or Thakur Hari-das, he 
was born in a Muslim family in village Budhan, District of Jessore. 
At an early age he left his village and retired into a forest near Bena- 
pole, where he used to recite the name of Krsna 300,000 times a day. 
Thus he gained the respect of local people, but incurred the wrath 
of the Hindu zaminddaér, who sent a prostitute to tempt him; but 
ultimately she was converted by Hari-dis and became a great de- 
votee. But Hari-das left Benapole and for some time stayed with 
Balaram Acidrya at Candpur, the family priest of Raghu-natha Dasa 
Gosvamin, who as a young boy came to visit Hari-das frequently, and 
fell under the latter’s influence which later changed the course of 
his life. 


Hari-das’s main doctrine was that by concentrating on the Name 
of the Lord one can attain salvation. This was challenged by a 
brihmana, named Gopal, who threatened to cut Hari-das’s nose, in 
case the latter was proved wrong. This happened,in a meeting of 
learned brahmanas who were most annoyed at Gopal’s behaviour, but 
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Hari-das remained calm. Within three days, Gopal was attacked 
with leprosy and in a few days more his nose withered and dropped 
off. Gopal’s condition saddened Hari-das so much that he left the 
congenial atmosphere of Candpur and came to Santipur. 


At Santipur, he was cordially received by Advait who was at 
that time praying for the reincarnation of Krsna; Hari-das also per- 
formed the néma-samkirtana for the same purpose, and wherever 
he went the name of Krsna was constantly on his lips. For his apos- 
tacy, Hari-das was called by the Muslim governor, who asked him to 
give up his Hindu doctrinal practices. As Hari-das refused to do so, 
he was taken to twenty-two market towns and whipped in each of 
them, but all the time Hari-das continued to utter the name of Krsna, 
without betraying any trace of pain; he was praying that no harm 
should befall his tormentors. 


After this, Hari-dis was released and came to Navadvipa to the 
great delight of the local vaignavas. He was never persecuted again. 
Advaitacarya, reputed for his orthodoxy, showed his respect for Hari- 
das in various ways; indeed Advait made no distinction between Hari- 
das and a bradhmana, and the same is true of other vaisnavas; but 
Hari-das, who was an embodiment of devotion as well as of humility, 
discouraged them and preferred to live in seclusion. 


His last days were spent at Puri near Caitanya. He was the 
only man whom Caitanya went to visit daily. His death and Cai- 
tanya’s reaction has been described above. (p. 232). 


Vil. JAGADANANDA. 


Little is known about his former life except that he was a brah- 
mana from Kancanapalli. He accompanied Caitanya to Puri, when 
the latter came there for the first time. Since then Jagadananda 
usually stayed at Puri. 


VIII. MADHAVENDRA PURI. 


Very little is known about him, but the Gaudiya-vaignavas trace 
the history of their sect from him. From a reference in the C.Bh, 
(III .iii) it seems that Madhavendra became a sannydsin at an advanc- 
ed age. He discovered an image of Gopala which lay buried near 
Govardhan hillock (Vrndavana) and made arrangements for His 
worship. Madhavendra had come to Navadvipa before Caitanya’s 
birth and claimed several disciples including Advait. 


IX. MURARI GUPTA. 


He was a vaisya by caSte, and came from Sylhet. He was inti- 
mately connected with Caitanya in Navadvipa, and wrote his first 


P 255 


CAITANYA: HIS LIFE AND DOCTRINE 


biography. He worshipped Rama as his deity, though Caitanya told 
him repeatedly to worship Krsna. One day Murari agreed to be 
initiated into Krsna-mantra the next day. But on the morning of 
the appointed day he confessed amidst tears that try as he would, he 
could not turn his mind away from Rama; as he had been unable to 
keep his pledged word to the Master he had decided on committing 
suicide. But Caitanya, who was testing his fidelity and steadfast- 
ness was extremely pleased. He wrote the earliest biography of 


Caitanya. 


X. RAMANANDA RAYA. 

He was the son of Bhavananda and was karana by caste. He 
was a high official, and the author of the drama Jagannatha-vallabha. 
His great contribution to Gaudiya-vaisnavism, and his relation with 
Caitanya have been described above. 


XI. RUPA-GOSVAMIN, SANATANA-GOSVAMIN AND JIVA- 
GOSVAMIN. 

Sanatana-and Ripa-gosvamins were born in a brdhmana family 
of Bharadvaja gotra and Yajurvediya sakha. Jiva-gosvamin was 
their nephew (son of their youngest brother Anupam). At the close 
nf his abridgement (Laghu-tosani) of Sanatan’s commentary on the 
Bh.P., Jiv gives the genealogy of the family as well as a list of the 
principal works of his uncles. From this genealogy it is learnt that 
there was a king called Srisarvajna in Karnataka, who was known 
as Jagadguru due to his learning. His descendants were: 


Srisarvajiia 
| 
Aniruddha 
a) 
Rupesvara Harihara 
Padmanabha 
Purusottama Jagannatha Narayana Murari Mukunda 
Kuméaradeva 
. | 
| | 
Sanatana Rupa Anupama 
| 
: Jiva 
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Aniruddha had divided his kingdom among his two sons but 
Harihara forcibly occupied Ruipesvara’s dominion and drove him 
away. Rupesvara then left Karnataka, and found shelter with King 
Sikharesvara of Paurastya. Later in life, he retired to Navahatta 
(Naihati near Kalna) in Bengal where he became friendly with king 
Danujamardana (Raja Ganesa?). His grandson Kumiaradeva shifted 
to Bakla Candradvipa (E. Pakistan); of his many sons, three, namely, 
Sanatan, Rup and Anupam became famous. 


Sanatan and Rup became ministers of Sultan Husain Shah of 
Bengal, the former being given the official title of Sdkar Mallik, 
and the latter Dabir-Khas. Sdkar is probably the Bengali form of 
sughar, which means, ‘intelligent’, ‘sagacious’, ‘elegant’, ‘accom- 
plished’, ‘beautiful’ and ‘virtuous’; hence Sakar Mallik probably 
means ‘the virtuous and wise noble.”4 Dabir-Khas means private 
or principal secretary or writer; Rup’s handwriting is said to have 
been extremely beautiful (CC. III. i. 87). 


The importance of Sanatana-, Ripa-, and Jiva- gosvémins in 
the development of Gaudiya-vaisnavism cannot be overestimated, and 
in this respect their position is next to that of Nityananda and Advait. 
They created modern Vrndavana, and made it into a centre of Gau- 
diya-vaisnavism. Growse says that until the end of the 16th century, 
the whole country around Mathura and Vrndavana was practically 
woodland. ‘The Vaishnava culture then first developed into its 
present form under the influence of the celebrated Bengali Gosains 
of Brindavan....From them it was said that every lake and grove 
in the circuit of Braj received a distinctive name, in addition to some 
seven or eight spots which alone are mentioned in the earlier 
Puranas,’ 


It was under the influence of Rip and Sanatan that the great 
temples of Vrndavana were built. Under one of the niches at the 
west end of the nave of Govindaji’s temple at Vrndavana is a tablet 
with a long Sanskrit inscription. The inscription is mutilated, but 
according to Growse, ‘so much of it as can be deciphered records 
the fact that the temple was built in samvat 1647, i.e. A.D. 1590, 
under the direction of the two gurus, Ripa and Sanatana.’!© It is 
said that their fame attracted even Akbar, who came to visit them. 


But this was only a part of their activity, though a very import- 
ant part, for the Master had ordered them to restore Vrndavana. 
The other part of their work was the writing of Gaudiya-vaignava 
texts. As Dr. S.K. De has said: ‘The Caitanyaism which we know 
today, is mainly the product of Sandtana, Ripa, and Jiva and their 
disciple Krsna-dasa Kaviraja, its metaphysics is mainly Jiva’s 


2 257 
C.—=J7 


CAITANYA: HIS LIFE AND DOCTRINE 


contribution.”'? Sanatan has left four works, Rup thirteen (or accord- 
ing to the Bhakti-ratnakara, seventeen), and Jiva wrote more than 
twenty works, but as Dr. S.K, De says, ‘it is difficult to give a 
complete list of his works.'*’ The method of worship followed by most 
of the Gaudiya-vaisnavas was introduced by Ripa-gosvamin. The 
date of Rip and Saniatan’s death is not known, but if the inscription 
at the Govinda temple has been correctly read by Growsé, they must 
have lived up to 1590. Jiv’s last known date is 1592. 


XII. SRIVAS OR SRINIVAS. 


He was born in a brahmana family in Sylhet but settled with his 
three brothers, namely, Sriram, Sripati, and Srinidhi, at Navadipa. 
Srivas is also included as one of the Pajica-tattva. As Caitanya used 
to perform samkirtana and dance in his courtyard (dmgind), Srivas’s 
a@ngina has become a byword in Bengali. His wife Malini is also 


very famous. 


1. According to some, Caitanya mitiated Sanatan according, to others, he initia- 
ted Gopala Bhatta, while others maintain that he imitiated Damodar Svarip, 
Ramananda, Sikhi Mahiti, and Madhavi Dasi. For this there is no evidence. 
For a discussion see R G Nath’ Introduction Volume of CC, pp. 383-84, 
B. B. Majumdar is of the opinion that Caitanya initiated Sanatan MC. p. 137. 
Majumdar thinks that the use of plural gurun in the opening verse of Sanaé- 
tan’s Brhat-vaisnavatosani indicates that all the persons mentioned in the 
verses were his teachers. But Phanibhusan Tarka-vagisa is of the opinion 
that the plural here indicates that the first named person namely, Sarva- 
bhauma’s younger brother Vidyavacaspati was Sanatan’s chief guru, hence the 
honorofic use of plural. Phambhisan Tarka-vagisa, Nya@ya-paricaya, p. 10). 

2 F. O. Schrader. The Minor Upanisads (Madias, 1912), pp 178 ft; 241-45; 
303-310 Turiyatita and avadhita are sometimes taken to mean two classes of 
sannyasins (P. V Kane. History of Dharmasasira, II, 11. p. 942). It seems, 
however, that only one class 1s indicated for the followmg reasons: The 
Upanisads mentioned ahove make no distinction between turiyétita and 
avadhita; hence it seems that turtyatitdvadhita has been used as a compound 
in which turtyatita qualifies avadhita, that 1s, an avadhita 1s one who is 
turiyatita; turiya means the fourth (stage), and here it evidently stands for 
parama-hamsa. hence an avadhita is one who is beyond the parama-hamsa 
stage. 

3 Schrader, op. cit.. p. 304 


Ibid, p. 242. 

5 The effect of Uddharan Datta’s initiation has been that, since then the 
suvarna-vanik’s (Datta’s caste) have heen followers of Caitanya; they are one 
of the richest communities of Bengal. 

6. General Assembly of Free Church of Scotland and Others and Lord Over- 
toun and Others, Appeal Cases, 1904, p. 515. 

7 Ibid, pp. 612-22. 

8. R G. Nath. CC Appendix volume pp 498-501. The sect established by 
Vallabhacarya has no monastic order. 

9. The kuticakas, bahidakas, hamsas, parama-hamsas and avadhitaés are not so 
many orders, like the Daéa-nadmis,; they can belong to any order, but there 
are certain characteristics attached to each of these classes of monks. 

10 Jayagopal-das, author of several books, had for some reasons incurred Vira- 


bhadra’s displeasure. Virabhadra excommunicated him, agd in a letter to 
Srinivasacarya at Vrndavana informed the latter of his decision. ‘Jaya- 
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gopaladasena mat-prasdd-ollamghanam krtatn tac ca jagati viditam tha tena 
sirdham madiya-janena kendpy-dlép-adikam na kartavyam iti.” Bhaktirat- 
nikara, p. 1047 quoted in MC. p. 692. 


Nityananda’s descendants have maintained their primacy in the sect gained by 
him down to the present day. Three distinct lines claim descent from Nitya- 
nanda: (1) those living at Khardah near Barrackpore, where Nityananda ulti- 
mately settled and bwilt temples; his son Virabhadra also lived here; (2) those 
living at Goishpur m the Maldah District: (3) those of Lata in the Burdwan 
District. But members of his family are found all over Bengal. 


The father of Saint Jnanadeva (1275-1290) became a sannydsin after marriage. 
Later at the order of his preceptor he returned home and lived hke an house- 


_ holder. But his children, including Jnhanadeva had to suffer from social 
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obloquy. Caitanya himself had strong views against sannydsins who lived 
with women, and expressed it more than once. 

Advait’s descendants are next to Nityananda’s descendants in importance. 
Their headquarter is at Santipur, but they also are scattered all over Benga’ 
Prof. S. Mukhopadhyaya has taken Sakar Mallik as equivalent to Sagir Malik 
which he thinks means ‘small prince’. (R. C. Majumdar, Ed. Bangla Deser 
Itih@s Madhya Yug: p. 87.) It seems that he means sdghr, which means 
‘small’, as well as ‘inferior’ and ‘minor’. We do not think that this word 
could form the part of a title of distinction; malik means ‘a king’, but here 
it means ‘noble’ or a ‘munister’. 


Growse, Mathura, p. 50, quoted by Kennedy op cit.. p_ 67. 
Growse, Mathura, (1880 ed.), p. 224. 
S. K. De: Op. eit., p. 150. 


Ibid, p. 156. For a detailed description of the works of the three gosvadmins 
see ibid, pp. 151-165. An incomplete list of the works of the three gosvaémins 
ig given in R. G. Nath: CC. Appendix volume pp. 438, 441. 442; MC. pp. 139, 
146 and 158. 
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CHAPTER XXII 


SRI CAITANYA’S SAMPRADAYA 


The sampradaya or sect to which Caitanya belonged, has been 
a matter of controversy, not only among scholars, but unfortunately, 
among his present followers, some of whom call themselves Madhva- 
Gaudiyas to indicate Caitanya’s affiliation with the Madhva sect. 


The arguments in favour of this conclusion are as follows: 


(1) The following verse is found at the beginning of the GGD 
attributed to Kavi-karnapira: 


Sri-Brahma-Rudra-Sanak-ddayah Padme yatha smrtah 
atah kalau bhavisyanti catvarah sampradayinah 
Sri-Brahma-Rudra-Sanaka vaisnavah ksiti-pavanah.! 


After quoting this verse, the GGD proceeds to give a list of 
teachers from Madhva to Caitanya, thus definitely identifying Cai- 
tanya with the Midhva sect. We shall consider this later. 


(2) B. B. Majumdar has cited seven other Gaudiya-vaisnava 
texts which affirm Caitanya’s affiliation with the Madhva sect.” 


(3) Baladeva Vidya-bhisana, in the opening verses of the G.Bh. 
as well as in his Prameya-ratnavali (included among the eight texts 
cited by B. B. Majumdar), gives list of teachers which links Caitanya 
with Madhva: and the G Bh. being the Gaudiya-vaisnava interpreta- 
tion of the Br .S., its evidence is of great importance. 

(4) Caitanya was initiated by Madhavendra Puri, who belonged 
to the Madhva sect, therefore it follows that Caitanya also belonged 
to that sect. 

Now, it is an undoubted fact, that a hoary tradition recognizes 
only four vaisnava sects, as we have already pointed out. If that 
tradition alone is to be used as a criterion for determining the sect 
to which Caitanya belonged, then it has to be admitted that he be- 
longed to the Madhva sect. But if other considerations are taken into 
account it will be seen that the position is probably different. 

Of the eight texts, which, according to B. B. Majumdar, mention 
Caitanya’s affiliation to the Madhva sect, one is the GGD, and two 
others are the works of Baladeva Vidya-bhisana as mentioned above; 
of the rest two are unedited manuscripts, two are quotations from 
the Bhaktiratnikara of the 18th century, while the other is the 
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Anuradgavalli (1696). No opinion can be passed on the MSS. until 
they are properly edited; of the rest, we may ignore their evidence 
following Dr. S. K. Det Therefore, we shall take into account only 
the GGD and the G.Bh., and Baladeva’s Prameya-ratnévali. 


The GGD is usually admitted to be the work of Kavi-karnapira, 
hence we have to compare its contents with the other work by the 
same author, namely, the drama Caitanya-candrodaya, before con- 
sidering its list of teachers. 


In the sixth Act of this drama, Sarvabhauma asks: kastavad 
asya mahd-vaky-opadesta and Gopi-nath replies: Kesava Bhdarati.* 
This is corroborated by the CC (II. vi. 70-2) where in reply to Sarva- 
bhauma, Gopi-nath stated that Caitanya belonged to the Bharati order. 
Now, it is only in Samkara’s sect that a man was initiated with maha- 
vakya. As the point is of some importance we give the details here. 
Samkara divided his disciples into ten orders; of them Tirthas and 
Aésramas were under the Saérada Matha at Dwarka; Vana and Aranya 
under the Govardhana Matha at Puri; Giri, Parvata and Sagara un.- 
der the Jyotirmatha at Badari; and Sarasvati, Bharati and Purt under 
the Srmgeri Matha. The four monasteries figuratively corresponded to 
the four Vedas, and Samkara himself is said to have decided that, of 
the four mahdvakyas, Sarada Matha should follow tat tvuam asi, Govar- 
dhana, Prajfianam Brahma, Jyotirmatha, ayam adtma Brahma and 
Srmgeril, aham Brahmasmi. The orders belonging to these four 
monasteries used to initiate monks with their particular maha-vakya. 
Hence from the reported conversation of Sarvabhauma and Gopi-nath, 
mentioned above, it can be concluded: (1) Caitanya was initiated 
into monism, and (2) his preceptor was Kesava Bharati, so far as 
sannydsa-diksaé is concerned. 


Again in the same drama, Caitanya on his return from the 
south tells Sarvabhauma: 

kiyamta eva vaisnavad drstas te’pi Narayan-opasaka eva; apare 
tatrvavddinas te tathavidha eva; niravadyan na bhavati tesan matam; 
apare tu Saiva eva; bahavah pdsandis tu maha-prabala bhvaygmsa 
eva; kimtu Bhattdcdrya! Ramananda-matam eva me rucitam.® 


Is it not curious, to say the least, that Kavi-Karnapura should 
have bracketed Madhva's doctrine not only with Ramanuja’s, but 
with Saiva and Pasandins’ when he knew that Caitanya belonged to 
the Madhva sect? 

From this it is possibly permissible to conclude that either Kavi- 
karnapiira’s drama has no historical basis, or that he came to possess 
certain new information when he wrote the GGD, or that he did not 
write the GGD. 
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It seems that the evidence of the drama is not entirely baseless. 
For, in the CC, (I. vii. 64; II. xvii. 112), PrakaSananda calls Caitanya 
a disciple of Kesava Bharati, and Caitanya admits to belonging to a 
low sampradaya (CC. I. vii. 62), which can only be Bharati, because 
according to a late tradition, Sarnkara, who had appointed one of his 
principal disciples as the respective head of each order, became angry 
with some of them, and either broke their dandas into two, or took 
them away altogether. Such orders are considered low, and Bhi- 
rati is one of them, but not Puri. The C.Bh. (III. iv) also relates 
that when a monk asked Advaitacarya the relation between KeSava 
Bharati and Caitanya, Advaitacarya replied that Kesava Bharati was 
Caitanya’s guru. 


Hence from the evidence of the Caitanya-candrodaya corroborat- 
ed by the CC and the C.Bh., it is apparent that Caitanya belonged 
1o the Bharati and not to the Puri order. 


Caitanya’s sannydsa is also not free from controversy. Ac- 
cording to Murari (II. xviii. 2; IIT. ii. 7) and the CBh. (iI xxvi) he 
told KeSava Bharati of a mantra which he had received in a dream, 
and Kesava initiated him with that mantra.” This was most un- 
usual, and if Caitanya had not intervened, KeSava Bharati would 
have initiated him with a mahda-vakya with its monistic implica- 
tions to which Caitanya had the greatest possible objection. Then 
according to the CBh., Kesava thought that though a Bharati’s 
disciple should be called a Bharati, in this case that would not be 
proper, hence he gave him the name Sri-Krsna-Caitanya. Now, 
according to the organization set up by Sarmkara mentioned above, 
the brahmacarins under the Sdarada-matha, were to be known as 
Svartipa, under Govardhana-matha as Prakasa, under Jyotir-matha 
as Ananda, and under Srmgeri-matha as Caitanya. As the Srmgeri- 
matha was the centre for Sarasvati, Bhadrati and the Puri orders, it 
is most likely that KeSava Bharati conferred on his extraordinary 
disciple the title Caitanya to indicate that the latter was not a full 
fledged sannydsin. That this happened in the case of Caitanya’s 
friend Damodar Svarip is admitted in the CC. (II.x.106). The 
possibility, therefore, has to be borne in mind that, Caitanya pro- 
bably never adopted what is known formally as sannyasa. 


Now about the testimony of the G.Bh. and the Prameya-ratna- 
vali. It is indeed extremely curious that Baladeva Vidyd-bhiisana 
should have introduced his celebrated commentary with a list of 
teachers showing Caitanya’s link with Madhva; for Baladeva was 
writing the commentary to prove that Caitanya’s sect was distinct 
from Madhva’s.® 
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In the TS (xxiv), Jiva Gosvamin respectfully refers to other 
vaisnava teachers like Madhva, Sridhara and Ramanuja. Referring 
to Madhva he writes: ‘Madhvacdrya-caranaih’; taking advantage 
of the plural form cararaih Baladeva comments: Madhvdacarya- 
caranair iti atya-aidara-siicaka-bahutva-nirdesah sva-pirv-icaryatvad 
iti bodhyam. However, in the same context Jiva Gosvamin refers 
to ‘Sridhara-svami-caraninam’ and to ‘Sri-Ramanuja-bhagavat-pada’, 
but here Baladeva merely says: ‘Sridharasvamino vaignavd eva’ and 
on Ramanuja is even more cryptic.’ 


Again in the TS, Jiva Gosvamin referring to other schools of 
Vedanta mentions Ramanuja and Madhva along with Vijayadhvaja 
and Vyasatirtha (his chief exponents) as belonging to the south.!° 
Commenting on this Baladeva writes: ‘daksin-ddi-des-eti tena 
Gaude’ pi Maédhavendr-adayas tad upasisyah katicid babhivur ity— 
arthal.'! Commenting on the same passage Radha-mohan Gosvamin 
writes: ‘tatha Sri-Madhvactryasya dvaita-vadino’pi na sarvam matan 
grhitam.2 Evidently Radha-mohan has correctly interpreted Jiva 
Gosvamin, while Baladeva has interpolated the name of Madha- 
vendra: even so Baladeva does not say that the Gaudiya-vaisnavas 
are Madhvas, but contents himself with the gratuitous observation 
that, Madhavendra and a few Madhvas are found in Bengal. This 
apparently conflicts with the statement of Jiva-gosvamin in the 
Vaisnava-vandand, where he has stated: Madhavendrasya bahavah 
Sisya dharani? vistrtih.% 


It has been pointed out above, that according to custom, Caitanya 
should have been included in the sect to which Kesava Bharati be- 
longed, and the C.Bh. and the CC. supports this view. But it is 
nonetheless true that he is invariably said to belong to Madha- 
vendra’s sect. For example, at the end of his Vatsnava-vandani, 
Jiva-gosvamin states: 


etad vaisnava-vandanaim sukhakaramn sarvartha siddhi-pradam 

Sriman-Miidhava-sanupraddya-ganai + Sri-Krsva-bhakti-pradam." 

According to Krsna-das Kaviraj, Madhavendra was the seed of 
the wishing tree of devotion (bhakti-kalpa-taru), ISvara Puri was 
the seedling, and Caitanya was the fully grown tree trunk, who due 
to his unthinkable power, was also the gardener.» 


Thus it is evident that, according to the Vrndavana-gosvamins, 
Madhavendra Puri was the founder of Caitanya’s sect, but its deve- 
lopment was due to Caitanya. It seems that, it was possible to main- 
tain Caitanya’s link with Madhavendra (through Isvara Puri) and 
ignore Kegava Bharati, because the latter did not administer the 
sannydsa vows to Caitanya. 
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Before considering the list of teachers given in the GGD, and 
comparing it with the list of teachers found in Madhva monasteries, 
it is necessary to describe them briefly. 


First there are the famous Asta-mathas, founded by Madhva to 
conduct the worship at the Krsna temple at Udipi. Each of these 
mathas has its own list of teachers.'!© There are two other monaste- 
ries called Bhandarkere and Bhimanakatte mathas, but we are not 
concerned with any of these ten. 


There is, however, another group of three mathas, known as 
Mila-mathas. It was founded either by Madhva or by his direct 
disciple Padmanabha; later it was bifurcated into two, and still 
later into three. As will be evident, the teachers’ list given in the 
GGD, agrees to a great extent with the list of one of these mathas 
as given below: 


List of Teachers List of teachers of the Mil 


GGD matha known as Vyasaray: 
matha. 
1. Madhva. 1. Madhva (1238-1317). 
2. Padmanabha 2. Padmanabha (d. 1324). 
3. Narahari. 3. Narahari (d. 1333). 
4. Madhava. 4. Madhava (d. 1350). 
5. Aksobhya 5. Aksobhya (d. 1365). 
6. Jayatirtha. 6. Jayatirtha (d. 1388). 
7. Jnanasindhu 7. Vidyadhiradja (1412)" 
8. Mahanidhi 8. Rajendra (1435)* 
9, Vidyanidhi 9. Jayadhvaja (1448)+ 
10. Rajendra. 10. Purusottama (1460)* 
11. Jayadharma. 11. Brahmanya (1478)* 
12. Purusottama Brahmanya. 12. Vyasaraya (1539). 
13. Vyasa Tirtha 13. Srinivasa. 
14. Laksmipati 14. Rama. 
15. Madhavendra. 15. Laksmikanta. 
16. ISvara Puri 16. Sripati. 
17 Caitanya. 17. Ramacandra (g. 1627, 1631) 


18. Laksmivallabha.!’ 


In the GGD list, dates are not mentioned, but Madhva is des- 
cribed as the author of the Sata-diisant. Now, while Madhva is not 
known to have written a work of this name, Sata-diisani is the cele- 
brated work of the famous Vedantadesika or Vemkatanatha (1268- 
1369) of the Sri-sampradaya. 
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Secondly in the GGD each pontiff is stated to be the disciple 
of his predecessor: ‘....Madhvacdrya mahdsayah/.... tasya 
stsyo’bhavat Padmanadbhah..../ tasya sisya Naraharis tac=chigyo 
Madhava-dvijah..../ Akgobhyas tasya gisyo’bhut....’ But accord- 
ing to Madhva tradition, Padmanabha, Narahari, Madhava and Akso- 
bhya were all ordained by Madhva; even if we ignore the tradition, 
there can be no doubt about Narahari, for there are epigraphic evi- 
dence to prove that he was ordained by Madhva. 


Third is the question of date, even if we ignore the discre- 
pancies in the names of some pontiffs in the two lists. B.B. Majum- 
dar accepted the date 1040 Saka era as the date of Madhva from a 
list of teachers obtained from the Udipi-matha by Satyendra Nath 
Basu, and established that it was possible for Madhavendra to have 
been the disciple’s disciple of Vyasa Tirtha.'® For Madhva’s date 
we quote B. N. K. Sharma: ‘There has been a controversy within 
the limits of a century or so over the date of Madhva. Both the 
traditional date of birth: 1199 A.D. claimed for him on the autho- 
rity of a passage in his Mahabharata Tatparyanirnaya (xxxii.131) 
and the date Saka 1040-1120, proposed in some of the geneo-chrono- 
logical tables of the Uttaradi and other Mutts, have now been set 
at rest by the discovery and publication of the inscription of Narahari 
Tirtha (particularly the one dated Saka 1203)—a direct disciple and 
second ‘successor’ of Madhva on the “Pitha”.’ After discussing 
the problem, Sharma concludes: ‘1238-1317 A.D. thus appear to 
be the most satisfactory rate for Madhva.’ In any case, Madhva’s 
date cannot be earlier than 1199. Vyasa Tirtha’s dates are also 
well established; he was born about 1460 and died in 1539, having 
succeeded as pontiff in 1478.79 


Caitanya was initiated by Isvara Puri a disciple of Madhavend- 
ra in 1510 (Saka 1431). Could three teachers have intervened bet- 
ween him and Vyasa Tirtha? This may not be impossible, but is 
most improbable. For, as will be seen from the lists given above, 
Caitanya should be a contemporary of Sripati; but Sripati’s succes- 
sor Ramachandra has two grants issued in A.D. 1627 and 1631; 
therefore Sripati must have lived in the second half of the sixteenth 
century, long after Caitanya’s death. 

Therefore, taking all the circumstances into consideration, it 
seems that, the list of teachers given in the GGD is spurious, parti- 
cularly in view of the fact that it conflicts with the statements made 
in the Caitanya-candrodaya. 

The list of teachers found in the G.Bh. is, however, of a dif- 
ferent nature. As we have seen, Baladeva was persistent in his 
attempt to link the Gaudiya-vaisnavas with Madhva; therefore 
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whether his list is spurious or genuine there cannot be any doubt 
that it was inserted by him. This brings us to the question as 
to why did he invent this affiliation, for a man like Baladeva Vidya- 
bhisana does not act thus unless prompted by some compelling 
necessity. The answer seems to be provided by Radha-mohan 
Gosvamin in his commentary on the TS: ‘Sriman-Madhvagaryo yathi 
Srimac-Chamkardacarya-sisyo’pi Brahma-sampradayam d$ritya Brah- 
masiitra bhisyidikamn krtva svatantryena sampradaya-pravartakas 
tutha svayam-bhagarad-avataro’pi Sri-Krsna-Caitanyah sva-matam 
eva tat-sampraday-dntargatatvam  gurv-dsrayanasy-dvasyakatvam 
amgikrtya pravartitavain.”*! 


This Radha-mohan seems to be identical with the Radhai-mohan, 
who, according to Mahamahopadhyaya Phani-bhisana Tarkavagiéa, 
was fifth in descent from Advaitacarya, and initiated Visvanath, son 
of Raja Rama-Krsna of Natore at the end of the 18th century, and 
was the author of the Nyfya-sutra-vivarana. He also wrote the Dipa 
commentary on Raghunandana’s Ekddasitattva, and is said to have 
been a friend of H. T. Colebrooke, (1765-1837).2* Thus it appears 
that Radha-mohan was a junior contemporary of Baladeva and was 
probably compelled to write a commentary on the TS. due to Bala- 
deva’s Madhva proclivity. 


Radha-mohan admits that a guru is necessary, even if one differs 
from him in order to establish a sect. This reminds us of Samkara’s 
unequivocal statement in his commentary on the Gita (XIII, 2): 
‘atmaha svaymin midhah anyan ca vyamohayati sastr-artha-sampra- 
daya-rahitatvat Sruta-hanim asruta-kalpanim ca kurvan; tasmad 
asampradayavit sarva-sistravid api mirkhavad eva upeksanityah.’*3 


It appears that all the great teachers followed the categorical 
dictum of the great Acarya, and Caitanya was no exception. But 
as has been stated above, at this time there were only four tradi- 
tional vaisnava sects and Caitanya had to belong to any one of them. 
Of these four sects, the doctrine and philosophy of Nimbarka is 
nearest to Gaudiya-vaisnavism, but from Caitanya’s biographies it 
appears that he never met a follower of Nimbarka, and Jiva-gosvamin 
also does not mention Nimbarka as a vaisrava teacher in the TS. 


In Bengal it was not necessary to admit affiliation with any of 
the four sects, but in north India, the position was probably quite 
different. Hence, as we have mentioned above, Baladeva Vidya- 
bhiisana was forced to write the G.Bh. There he admitted a link 
with Madhva, for Madhva also having been ordained as a monist, 
not only established a new sect, but is said to haye converted his 
own guru24 Thus a curious situation seems to have developed, in 
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which, in order to prove the separate identity of his sect, Baladeva 
first had to admit the original affiliation of his sect with Madhva: 
a unique example of bheddbheda relation. If Baladeva had really 
wanted to identify his sect with Madhva’s, he would not have 
written the G.Bh., for a sect can have only one authoritative com- 
mentary on the Br.S. The doctrinal differences between Caitanya’s 
and Madhva’s sects are also too great to allow any identification. 


Therefore, Baladeva’s action seems to have been dictated by 
necessity; for, it is quite likely that had he not begun with affirming 
Caitanya’s link with Madhva, he would not have been given a hear- 
ing. But if this assumption is correct, namely that, Baladeva’s 
affirmation of Madhva connection was a stratagem for obtaining, 
what may be called, the dispensation of dpad-dharma, it is of no 
significance in determining the sect to which Caitanya belonged. If 
on the other hand, it is claimed that he did it deliberately, and 
the anecdote which has been related above* is baseless, then it has 
to be pointed out that his attempt to link Gaudiya-vaisnavism with 
Madhva was an unauthorized innovation, and the list of teachers 
given in the G.Bh. and the Prameya-ratnavali does not bear scru- 
tiny, though it is an improvement on the one found in the GGD. 


It is now necessary to consider the sect to which Madhavendra 
and KeSava Bharati belonged. The only source of information about 
them is Caitanya’s biographies. But the biographies give no infor- 
mation about Kesava Bharati except that he ordained Caitanya. 
About Madhavendra a few stories are related as examples of his 
extreme devotion, but his antecedents are not given. As for Cai- 
tanya it is stated by Krsna-daés Kaviraj, that he not only differed 
from the Madhvas, but convinced the latter of their mistake. It is 
also interesting to note that according to the same author, the 
Madhvas at first refused to talk with Caitanya, whom they had 
mistaken for a monist; and ultimately Caitanya told them that both 
karmins and jnadnins are without bhakti, and Madhva’s followers 
appeared to be both karmins and jianins*° Thus it is apparent 
that, at least up to 1615, when the CC was written , theoreticians 
of Caitanya’s sect did not admit Madhva affiliation. 


It is also necessary to take into consideration Caitanya’s re- 
ported preference for Sridhara Svamin’s commentary on the Bh.P. 
(CC. Il. vii. 96-120).Apparently Krsna-dis Kaviraéj was not exag- 
gerating, for Jiva-gosvamin has praised Sridhara Svamin both in 
the Brhad-vaignava-tosani and the TS (xxvii), where he is slightly 
apologetic for the Svamin’s occasional foray in advaitavada. There 
can be no doubt about the sect to which Sridhara Svamin belonged; 
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his commentaries on the Bh P. (x. 87), V P. (mamgala verse) and 
the Gita (mamgala verse) show clearly that he was a monist. If 
Chaitanya had been a Madhva, it would have been impossible for him 
to consider Sridhara Svamin as an authority at all. As Dr. S. K. De 
has stated, Caitanya could not have been such an anti-Samkara as 
depicted by his biographer.*’ And, as will be shown later, the 
Gaudiya vaisnavas never deny that the monists will gain liberation. 


The main contributions of Gaudiya-vaisnavism to Indian thought 
are, the category of acintya-sakti, ontology of Radha and the deve- 
lopment of the rasa theory. Madhva philosophy had nothing to 
do with any of these problems. The chief attraction of Madhva 
philosophy is its epistemology, a branch of knowledge in which 
Caitanya was least interested. 


Except late traditions, there is no evidence to indicate the sect 
to which Madhavendra belonged. From one incident related by 
Krsna-das Kaviraj, it appears that at least one of Madhavendra’s 
disciples was a monist; this indicates that Madhavendra also shall 
have been a monist to begin with, but later changed his views.” 
He may have been converted to Madhva faith, for there are no 
evidence either for or against the tradition that he was a Madhva. 
It may be noted, however, that Madhva’s followers are famous for 
their dialectical skill and not for the unique emotional fervour 
producing pathological symptoms of devotion which characterized 
Madhavendra. Possibly it was he who first emphasized this aspect 
of religious devotion, and imparted it to his disciples like Advaita- 
carya, and Jsvara Puri, who transmitted it to Caitanya, in whom 
religious devotion saw its extreme limits of rapturous expression, 
both physically and psychologically, which is perhaps unparalleled 
in the history of religion. In this respect, Madhavendra may indeed 
be called the seed, ISvara Puri the seedling, and Caitanya the mighty 
tree of bhakti as Krsna-das Kaviraj has done. 


1 ‘As the Padma-purana says, only four sects, namely, Sri, Brahma, Rudra and 
Sanaka will remain in the Kali age; the vaisnavas of Sri, Brahma, Rudra and 
Sanaka (sects) are purifiers of the world.’ 

MC. p. 544. 


. See above p. 38. 
S. K. De. op. at, p. 16 fn. 1. Sri Sundarananda Vidyavinod (Acintya- 


bhedébheda, p. 209) states that in the MSS. of Visvanatha-cakravartin’s work 
(referred to by B. B. Majumdar MC. p. 544) which he has seen there is 
no verse pointing to Caitanya’s Madhva affiliation. 

5. ‘Who has administered to him the mahavakya’? ‘KeSava Bharati’. Caitanya- 
candrodaya, Act. VI, 1854 ed., p. 140. 

6. ‘I saw some vaisnavas, some worship Narayana (i.e. Ramanuja’s sect), others 
are tattva-vddins (Madhas); they too are similar (ie. worshippers of Vignu or 
Narayana); their doctrines are not without blemish. Among others, most are 
Saivas; a large number of pasandas (Buddhists and Jainas) are also seen. 
But Bhattacarya, I like Ramananda’s doctrine.’ Ibid. p. 174. 

7. This contradicts Kavi-Karnapura’s drama mentioned above, but in this res- 
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pect C. Bh. is more reliable than the Cartan 
Z yt-candrodaya. Evidently Kavi- 
ae had guessed the normal procedure. But Murari and Vindavan<das 
are corroborated by Locan-das: Ca:tanya-marmgala, p. 156. See below note 26. 
é e 18th century a controversy arose in Jaipur where Cai- 
tanya's followers were asked to stand in a line behind the Madhvas when 
prasada (food) was distributed in the temple. They, however, wanted to form 
a separate row like the other four sects, claiming that they were an inde- 
pendent sect. In order to prove this claim Baladeva Vidyabhigana wrote the 
Govinda-bhdsya on the Br. S. which was considered by a learned assembly 
which decided on the basis of the G. Bh. that Caitanya’s sect was not affilia- 
ted to the Madhva sect. 


. TS (Acyutagranthamala), pp. 66, 73-5. 
. Ibid, Rs Ti 
. ‘Sou 


ern. country et cetera means that there were few sub-disciples (dis- 
ciple of disciples) like Madhavendra et cetera in Bengal.’ Ibid. p. 62. 


. ‘Similarly (ie. like Sridhara’s and Ramanuja’s mentioned in the preceding 


sentences) Madhvacarya’s doctrine cannot be accepted in toto.’ Ibid, p. 78. 


. ‘The many disciples of Madhavendra are scattered all over the world’. MC, 


p. 540. It can of course mean that Madhavendra had few disciples in Bengal 
while the majority resided outside, but that does not scem to be the intention. 


. MC. p. 543 
. CC. I. ix. 8-9. In verse 11, Krsna-das calls KeSava Bharati as one of the 


nine roots of the tree; the other eight ‘roots’ like Paramananda Puri, were 
more or less Caitanya’s companions. This downgrading of Kesava Bharati also 
indicates that Caitanya did not take sannydsa from him. See also C.Bh., I. vi. 
according to which Caitanya declared several times that Madhavendra was 
the originator of bhakti-rasa. 


. The head of each of these eight monasteries is given the charge of the temple 


at Udipi by rotation for two years 

B. N. K. Sharma A Mstory of Dvarita School of Literature (Bombay, 1960), 
p. 274. Dates in brackets against the names of pontiffs represent their dates 
of death as recorded in the mathas Those marked with an asterisk denote 
dates tentatively fixed or revised in the light of other date; ‘g’ stands for 
grants made to the pontiffs in the year mentioned, ibid, p. 276. 


. MC, pp. 546-47. 

. Dr. B. N. K. Sharma, op cit., pp. 101-02. 

. Dr. B. N. K. Sharma: Philosopry of Sri Madhvacadrya, Bombay, 1962, B- xvi. 
. ‘Just as Madhvacarya, though a disciple of Samkara (1.e. his sect) ado 


pted 
the Brahma-sect and established his own views by commenting on the 
Brahma-sitra, etc. and established an independent sect, similarly though Sri- 
Krsna-Caitanya was an incarnation of svayam-Bhagavan (Krsna), he felt the 
necessity of having recourse to a preceptor in order to establish his own sect.’ 


S, p. 78. 

MM. Phani-bhisana Tarkavagisa’ Nydya-paricaya, pp. 59-60. P V. Kane, 
History of Dharmasdstra, I, p. 523. Baladeva's dates are not known; but his 
Stavaméla is dated 1686 S E, (A.D. 1764). Colebrooke came to India in 1782 
and left in 1814. Hence his friend Radha mohan, whose dates are unknown, 
seems to have been a junior contemporary of Baladeva. 

‘That man (who does not belong to a recognized sect) being a fool destroys 
himself and deludes others, (and) by his ignorance of sectarian interpreta- 
tion of scriptures, imagines interpretations which are offensive to the Sruti 
texts; therefore, a man who does not belong to a sect must be ignored as if 
he was a fool.’ (Gita Press edition, p. 310). 

The case of Vallabhacarya is somewhat analogous; Visnusvamin is regarded by 
tradition as being the founder of the Suddhadvaita system which was rege- 
nerated by Vallabha; but he himself never refers to Visnusvamin. 
See above f.n. 8. 
CC. Il. ix. 228-51. Kavi-karnapura and Krsna-das Kaviraj have referred to 
Madhva’s doctrine as Tattvavdda; this is quite correct, for Madhva himself 
called his doctrine Tattvavadda (the doctrine of realism). 

K. De, op. cit., p. 151, f.n. 


. S. 
. CC. Ill. viii. 17-24. But Madhavendra had not disowned the monist disciple. 


CHAPTER XXIII 


ACINTYA-BHEDABHEDA 


The Gaudiya-vaisnara school of philosophy, which is attributed 
to Caitanya, is called the Acintya-bhedabheda system, which lite- 
rally means, ‘incomprehensible dualistic monism’, that is, an ‘in- 
scrutable relation of difference in non-difference’. It is therefore 
necessary to discuss the significance of the term acintya. 


In the VP. (I. vi. 1-3) Maitreya asked ParaéSara: ‘How can 
creative agency be attributed to Brahman, who is unqualified, not 
an object of cognition (aprameya), pure, and free from imperfec- 
tions’. Parasara replied: ‘O best of ascetics! the powers of all 
beings, incomprehensible to thought (acintya-jndna-gocarah) like the 
power of creation, belong to Brahman. All such powers (sakti) 
belong to it, even as heat belongs to fire.’ 

Both Sridhara Svamin and Jiva Gosvamin have interpreted the 
word acintya of this verse as, bhinnabhinnatv-ddi-vikalpais cinta- 
yitum agakyth kevalam arthapatti-jiana-gocarah. 

That is, acintya is that which being undefinable can only be 
realized by the doctrine of implied proof (arthapatti).' Sridhara 
Svamin has also defined acintya as: ‘acintyam tark-dsaham yaj 
jninam’, that is the ‘knowledge which is not susceptible to logical 
proof’; and Jiva Gosvamin in his Bhagavata-sandarbha (xvi) has 
defined acintya as ‘durghata ghatakatvam hy=acintyatvam’, that is, 
‘the power which can reconcile the impossible’ or, in other words, 
that power which can effect difference-in-identity. 


As an example of acintya (lit. unthinkable) or inscrutable 
power is cited the burning power of fire. It is a common experience 
that fire burns an object, but the power by which the fire is capable 
of burning, or the power of water which can extinguish fire are 
inscrutable. Similarly, poison kills a man, but he is sustained by 
milk; and various other experiences of daily life are observed, and 
accepted as truth, without any knowledge of their essential nature. 

Ripa Gosvamin says in his Samksepa-Bhigavatamytam (I. 365- 
66; 370-71): “The (simultaneous) existence of ekatva (oneness) and 
prthakatva (many-ness), amsatva (part-ness) amésitva (whole-ness) 
is not impossible in Purusottama. For example the Bhagavata 
(X. Ixix. 2) says: (Narada) ‘‘Wonderful, indeed it is, that Sri Krsna 
married to sixteen thousand women, lives in their houses simul- 
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taneously.” Though these qualities are contradictory, they eternally 
inhere in the Lord due to his acintya-sakti; still no bad qualities 


can touch him. This has been explained in the sixth chapter (prose) 
of the Bhaigavata (VI. ix, 33-36).’ 


This supra-rational category of acintya-Sakti is necessary to ex- 
plain the Srutis, for example the statement of the Brhadaéranyaka 
(III. ix. 28): vijrninam dnandam Brahma. In the Sarvasamvéadini, 
Jiva Gosvamin comments on this as follows: ‘Are vijfiana and 
dnanda synonymous terms? Or do they have different meanings? 
It cannot be the former, because that would mean repetition; if 
taken in the latter sense, that is Brahman is a combination of both 
vijnina and dnanda, then the objection would be that it postulates 
“svagata-bheda” which conflicts with the unity or oneness (advaya 
tattua).* 


Similarly Krsna-das Kaviraj (CC. I. v. 74-75) has explained 
the Gita (IX. 4-5) on the basis of acintya-sakti. 


The Vrndavana-gosvamins had postulated the supra-logical 
nature of the Lord’s powers, and the supra-logical nature of the 
difference and identity of power and its possessor, as well as of 
the quality and substance only on scriptural authority. But possibly 
it was felt later that it was necessary to establish the categories 
on a logical basis. Thus it is while explaining acintya-sakti, that 
Baladeva Vidyabhisana introduces the category of visesa, so that 
his exposition of acintya is different in nature from that of the 
Vrndavana-gosvdmins. It is usually held that, Baladeva borrowed 
the category of visesa from Madhva system, but it is apparent that he 
got the idea of visega through his teacher Radha-Damodara the author 
of the Vedanta-Syamantaka. It is Radha-Damodara, who introduced 
the category of visesa in Gaudiya-vaisnavism to explain acintya- 
Sakti. He explains visesa as: visesa-balat tad bheda-vyavaharo 
bhavati; visesag ca bheda-pratinidhih bhed-abhave’ pi tat kdryam 
pratydyayam....’3 That is vigesa is not exactly a difference, yet it 
performs the functions of a difference, and produces the conscious- 
ness of a difference where really none exists. This is practically 
the definition given by Jayatirtha, and is exactly this definition 
which Baladeva used when he tried to explain on a logical basis the 
exact nature of the supra-logicality (acintyatva). 


Vigesa, according to Radha-Damodara and Baladeva, is a sub- 
stitutive and demonstrative difference, and the key to the power by 
which there is a realization of difference in non-difference, and 
this power of vigega is inherent in the Lord, who as the Bhagavat, 
exhibits Himself as the Brahman and Paramaétman.‘ 
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It may be pointed out here, that according to Radha-Damodara, 
there are five prameyas, namely: I[svara, jiva, prakrti, kala and 
karma. Exactly these five categories have been accepted by Bala- 
deva and explained by him in the G.Bh. It is apparent, therefore, 
that, it was Radha-Damodara and not Baladeva who introduced these 
concepts in Gaudiya-vaisnavism, though the latter yndoubtedly 
extended the logical implications of these concepts and categories, 
and integrated them with Gaudiya-vaisnavism. 


In explaining the conception of bheddbheda, Sanatana Gosvamin 
takes the sea and its wave as an example in his Brhad-Bhdgava- 
tamrta (II. ii. 196). He states: ‘A wave arises in one part of the 
sea and subsides in another part; the wave is identical with the 
sea so far as the wateriness is concerned, but is different from the 
sea in respect of the latter’s depth, possession of (under water) 
jewels et cetera; but because the wave resolves into sea (water), it 
(wave) is said to be of the essential nature of the sea. Similarly 
the liberated souls are said to have become identical with Brahman 
when they attain the tejas of Karana-Brahma, but no individual 
soul can ever attain the concentrated bliss of the attainment of 
Brahman-hood, because they (the individuals) are naturally limited. 
Hence in liberation, there is non-difference between Brahman and 
individual souls because of the non-perception of difference between 
them, while in certain aspects difference (exists) due to the natural 
limitation of the individual soul even in a state of liberation. As 
Sri-Samkara-Bhagavatpada has justly said: ‘O Lord! even when the 
(sense) of difference is destroyed, I (become) thine; thou dost 
not (become) mine; the wave belongs to the sea, never does the 
sea belong to the wave.’ This statement by Samkara clearly esta- 
blishes the principle of bhedabheda. The existence of the sense 
of ‘thine’ even after the destruction of individuality (jivatva) due to 
nescience, establishes the existence of difference in the latter. 
Otherwise it is not proper to say ‘Lord, I am thine’ at the time of 
ultimate identification (of individual self with ultimate reality). 
It may be concluded therefore, that it is not possible for the limited 
rivers to attain the illimitable and bejewelled ocean-hood, only the 
disappearance of their external characteristics indicate that they 
have reached the ocean, (attained ocean-hood).” 


It has been stated above, that according to Jiva Gosvamin, 
Brahman is undifferentiated advaya-jnina-tattva. This must be dis- 
tinguished from the similar phrase used by the monists. For, ac- 
cording to the latter view, Brahman is knowledge itself, without 
gakti; for once the existence of Sakti in Brahman is admitted, then 
the effect of such ‘akti as an entity different from Brahman has 
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also to be admitted. Hence the monists maintain that Brahman 
is not the knower (because there is nothing other than Brahman). 
According to Jiva Gosvamin, advaya is svayam-siddha-tadrs-atadrsa- 
tattva-dntar-abhavat (TS. LI). Hence, according to Jiva Gosvaémin 
advaya does not mean ‘without a second, or ‘one and only’, but, it sig- 
nifies that, like which there is no second tattva or reality’: the ultimate 
reality is called advaya, because there is no other self-existent, 
conscious or unconscious principle similar to it. The jiva, though 
a conscious principle, similar to it, is not self-existent because it is 
subordinate to the Paramatman as the ultimate conscious principle. 
Nor is there any other self-existent unconscious, that is, material prin- 
ciple which is similar to it; for, such other principles as the phenome- 
nal world, time, space and so on are also dependent on Paramatman. 
The ultimate reality is also called advaya, because though its infinite 
gaktis are its attributive adjuncts (sva-sakty-eka-sahdyatvat, TS. LI) 
they cannot exist outside their ultimate locus, that is Bhagavat 
(TS, LVI). Therefore Brahman can be advaya-tattva even being 
the possessor of Sakti, and Jiva Gosvamin does not recognize any 
duality, between Sakti and saktimat. 


The fundamental thesis of Samkara is that, omniscience, omni- 
potence etc. are not predicable of the Supreme Reality. It is after 
and through the cosmic nescience that these qualities are attributed 
to him. Since His essence is knowledge itself, it is only by a 
metaphor that He may be called all-knowing. Omniscience and 
omnipotence are therefore, pseudo-real concepts. As Sarnkara says: 
‘Hence the Lord’s being a Lord, his omniscience, his omnipotence 
et cetera all depend on the limitation due to the adjuncts whose 
self is nescience; while in reality none of these qualities be- 
long to the Self whose true nature is cleared by right knowledge, 
from all adjuncts whatever.’ (Br.S. II. i. 14). This is the central 
idea underlying Samkara’s system, namely the denial of the reality 
of Sakti and with it of the attributes of personality and self-con- 
sciousness in the ultimate reality. Samkara’s Saguna-Brahman is 
admittedly personal and consequently the qualities like omniscience 
and omnipotence belong to Him, but Samkara does not attribute 
ultimate reality to Sagura-Brahman. Thus in Samkara’s system 
there appears to be an irreconcilable difference between the two 
aspects of Brahman. 

According to Jiva Gosvamin, Bhagavat is the ultimate reality 
and Brahman is the undifferentiated (nirvigesa) state of Bhagavat: 
Brahman is unqualified but Bhagavat is infinitely qualified by an 
infinity of blessed and perfect attributes. In Bhagavat all the ésaktis 
are energized into a dynamic state, while in Brahman they remain 
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in a potential state. Therefore, Brahman is not predicable as a 
‘knower’, though He is essentially knowledge; but Bhagavat being 
in possession of activated saktis is omniscient, omnipotent etc. In 
between comes the Paramatman, who is the inner-controller being 
possessed of ample mdéya-sakti and a part of cit-sakti (kevalam 
jndnam Brahm-eti sabdyate; antaryamitvamaya-mayasakti-pracura 
cicchaktyamsa-visistamn Paramatm-eti; paripirna-sarva-sakti-visistam 
Bhagavan iti).° 


In the Sarvasamvadini, Jiva Gosvamin has relied on Ramanuja’s 
interpretation of Br.S. from I i. 2 to 1.1.12. For while commenting 
on these aphorisms, Ramanuja states that, individual soul is not 
absolutely different from Brahman, but stands to it in the bhedabheda 
relation in so far as it is a part (amsa) of Brahman. Its non-differ- 
ence from Brahman is essential (svabhavika), while its difference 
is due to limiting adjuncts (aupddhika). Brahman is the sole cause 
of the world, free from all shadow of imperfections and comprises 
within itself all auspicious qualities such as omniscience, et cetera 
and is of the nature of supreme bliss. (Br.S. I. i. 4). Ramanuja 
then rejects the theory of Brahman being undifferentiated intelli- 
gence and affirms that, ‘the texts prove that Brahman possesses 
attributes such as thinking et cetera in their real literal sense.’ 
(Br.S, J. i, 12), 


Jiva Gosvamin, however, differs from Ramanuja and Madhva 
in his interpretation of tat tvam asi. He first says: tat tvam-as-ity- 
adi gastram api tat prema-param eva jneyam, tvam ev—amuka itivat’. 
Later he states: ‘tatra jiv-esarayor-atyant-dbhede yugapad-vidy- 
avidyasryatv-ddy-anupapattis ca purvam vivrta, ‘tat tvam asi’ ity-adau 
laksana tv-atyant-adbhede tad amsatve ca saman-aiva.’’ Thus accord- 
ing to Jiva Gosvamin tat is Brahman and tvam is jiva but the asi 
does not imply their identity, but is copulative and indicates the 
bond of love between Him and the individual soul. 


According to the Gaudiya-vaisnavas, tat tvam asi is not a maha- 
vakya but is a partial truth, while the essential basis of the Vedas 
is the pranava or the mystic syllable awm, which has been elucidated 
in the Gdyatri.2 This view was also propounded by Madhva.? 


According to Jiva Gosvamin (Sarva-samvadini, p. 21), who 
quotes from the Brhat-samhita quoted by Madhva in his commentary 
on the Br.S. 1. i. 47 a mahd-vakya must be a composite whole vékya- 
samudaéya) containing the following characteristics: wpakrama (com- 
mencement), upasamhdra (conclusion), abhyasa (repetition), apur- 
vata (that unseen virtue which is a relation superinduced, not be- 
fore possessed, unseen but efficacious to connect “the consequence 
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with its past and remote cause and to bring about in a distant period 
or in another world the relative effect), phala (result or reward) 
arthavida (statements of puranas etc., corroborating Vedic injunctions 
necessary for the purpose of imparting an useful knowledge: they 
are authoritative only as forming a unitary passage with sentences 
inculcating an injunction by demonstrating the praiseworthiness of 
what is enjoined) and upapatti (reasoning). According to Jiva Gos- 
vamin, the meaning of a maha-vakya must follow from the upakrama 
and the uwpasamhara, that is, the hypothesis and conclusion must be 
reconcilable, and the maha-vakya must be repeated many times in 
the text, similarly the maha-vakya must be susceptible to the other 
means of interpretation (liga) mentioned above. Then the maha- 
vakya has to be tested by means of anvaya (concomitance) and 
vyatireka (logical discontinuance)!° and by the maxim of gati-sdman- 
yat (Br. S.1.i.10), which establishes equal validity for all statements 
in the Upanisads. Only the Pranava can be established as maha- 
vakya by means of these logical proofs. It is held, that for these 
reasons Caitanya had told PrakaSananda!': ‘The meaning of the Pra- 
nava has been explained in the Gayatri, and has been further eluci- 
dated in the catuhsloki’ by which is meant here four verses from the 
Bh.P. (II. ix. 32-35), also quoted by Caitanya. In these verses the 
Lord says: ‘I alone existed before the creation; the phenomenal world- 
gross and subtle—and their cause the pradhana did not exist; after 
creation I also exist; I am this phenomenal world; what remains 
after its dissolution is also I. That which can be perceived (as) 
without artha (i.e. paramartha-vastu or Lord Himself), but which 
is not self-revealing within the Self, know that as my may@; it is 
like an appearance and darkness.'- Just as the great fundamental 
elements (mahda-bhitas) diffuse themselves through all beings or 
remain outside them so also I am related to them, who bow to me.% 
That which is manifest always and everywhere (and can be esta- 
blished) by anvaya and vyatireka, is the real subject matter of in- 
quiry by those who seek My Reality.’ 


It is in this discussion with PrakaSananda, that Caitanya affirm- 
ed the doctrine of parinaéma and explained vivartta as dehe dtma- 
buddhi (illusory identification of self with the body, CC. I. vii. 116). 
But by parindma, Caitanya meant the parindma of Sakti and not of 
Brahman. Thus the objection that, if vivartta-vada is not accepted, 
Brahman will become vikdri or modified, is answered. For though 
Br. S. I. iv. 26,'4 establishes the doctrine of parinama, the Sveta- 
svatara says that Brahman is ‘niskalam, niskriyam, Ssdntam, nira- 
vadyam, nirafijanam’. Therefore Jiva Gosvamin says (PS, 72): 
‘svaripavytiha-ripa-dravyikhya-saktirupen-aiva parinamate na tu 
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svarupen-eti gamyate yath=aiva cinté-manih.’ That is, modification 
takes place in the sakti of Brahman not in the essence; just as the 
‘wish-fulfilling jewel’ produces gold everyday without undergoing 
any substantial change, or as the magnet attract the iron. As Jiva 
Gosvamin says in the PS (72): ‘tasman=nirvikar-ddisvabhavena sato 
pi Paramatmanah acintya-sakty-adina parinam-adikam bhavati cinta- 
many-ayaskant-ddinamn sarvartha-prasava-loha-calan-adi-vat. This is 
due to the aciniya-sakti of Brahman which is signified in Br. S. II. i. 28. 
This point is further elucidated by Jiva Gosvamin while comment- 
ing on Bh. P. XI. xxiv. 19 in this connection when he says: ‘tatra sd 
mayakhya partnama-saktis ca dvividha varnyate; nimittémso maya 
upidanamsah pradhanam iti: tatra kevala saktir nimittam; tad vyiha 
mayi t-ipadanam iti vivekah. That is, maya is the paringma éakti, 
but is divisible into two; one of them is also called maya which 
remains as pure Sakti and is the efficient cause, while the material 
cause is pradhana which is a conglomeration of gunas. 


In the PS., Jiva Gosvamin, categorizes nimitta-maya into kala, 
daiva, karman, and svabhava. Kala is a function (vrtti, Bh.P. III. 
v. 26) of Paramatman by which the equilibrium of the three gunas 
in Prakrti is disturbed and effects are brought about. The karman 
is described as the efficient cause of this disturbance, and consti- 
tutes acts done not by the real ego but by the empirical ago (prakrta 
ahamkara) in phenomenal existence, causing rebirth and bondage. 
Such acts as devotional worship, which proceed from the real ego 
of the Jiva, are not to be included in this category. That which 
directs karman towards the production of results is called daiva (tad 
eva phal-dbhimukham abhivyaktam daivam). The svabhava con- 
sists of impressions left by karman (tat samskarah). 


The upadana-ma@ua or material cause consists of dravya, kgetra, 
prara, dtman and vikara. Dravya consists of the five elements in 
their subtle forms; ksetra is prakrti; prana is the vital breath; dtman 
is the prakria ahamkara or the empirical ego subject to sense expe- 
rience: the vikara consists of the five senses and the five gross ele- 
ments, of which the body is a collocation (samghata). 


Here it may be argued on the basis of Samkhya theory of evolu- 
tion, that, Brahman cannot be the material cause of the world which 
is of a nature different from Brahman. To this Baladeva replies 
that, the effect need not necessarily be the same as or similar to the 
cause. If the cause and the effect were the same, then they cannot 
be called cause and effect (Siksma on G.Bh. II. i. 13). ' 


As Samkara has contradicted his (i.e. Vyasa’s) conclusion of 
Br. S. I. iv. 26 in Br. S. I. iv. 27, Caitanya told Pr&kaéSananda that, 
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Samkara attempted to show that Vyasa is wrong, and established the 
vivartta-vdda. PrakaSananda’s difficulty was that, effects must have 
some cause behind them, and a mere efficient cause cannot explain 
the origination of the substratum of the effect; again, effects which 
are not true cannot have for their material cause that which is true, 
nor can they have for their material cause that which is absolutely 
non-existent. So, since the material cause of the world can neither 
be true nor be anything which is absolutely non-existent, the monists 
are forced to admit as material cause a category which neither exists 
nor non-exists in order to explain this false world appearance which 
is neither existent nor non-existent. Hence ‘the concept of avidya’, 
as Prof. S. N. Das Gupta has pointed out ‘is thus plainly unintel- 
ligible and inconsistent.’'© To obviate this difficulty, Vidyaranya 
writes in the Pazicadast: (III. 38.40) ‘There is a divine power which 
controls everything from the bliss-sheath downwards .. This power 
shines with a semblance of consciousness (because) it is imbued 
with the reflection of cit; when he is associated with this power 
Brahman is called Isvara.’ We have already seen that this is the posi- 
tion of the Gaudiya-vaisnavas also, only to them the highest reality 
is God with all his saktis, that is the reverse of the monistic position. 


According to Caitanya, the world is not eternal but not false 
either. Had the world been eternally existent, as it is, then the 
causal operation would become meaningless; had it been absolutely 
non-existent, then the notion of causal operation to produce the ab- 
solutely non-existent would be equally meaningless. The world 
exists in the ultimate cause in an unmanifested form, and is pro- 
duced in a manifest form by the Lord’s power. 


According to Caitanya, jiva-tattva is sakti and Krsna-tattva is 
Saktimat of which the proof will be found in the VP. and the Gitd.’ 
(CC. I. vii. 12). According to the VP. (VI. vii. 21) ‘Visnu-sakti, is 
called pard-sakti; there is another Sakti known as ksetrajiia-sakti, 
while another sakti is called avidydi-karma-sakti.’ A similar state- 
ment is found in the Gita (VII. 5) on which Visvanatha Cakravartin 
has commented that, jiva-Sakti has been called superior to avidyi 
or mayd-sakti, because the former is sentient while latter is insen- 
tient. But as Jiva Gosvamin has explained in the PS (26-39), jiva 
is a part of the Bhagavat as the ground or the substratum of the 
tatastha jiva-gakti, and not of the Bhagavat as the displayer of the 
svaripa-sakti (jiva-sakti-visisfasy-aiva tava jivo’msa, na_ tu 
Suddhasya, jivasya tac—chakti-ripatven-aiv-amsatvam  ity=etad 
vyanjayati). Jiva-sakti is called tatasthd because it does not belong 
to the category of mayd-Sakti which is external to the Bhagavat or 
to the internal cit-sakti which appertains solely to Bhagavat. (atha 
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tatastham ca ubhaya-kotav-apravistatvdd eva). Still the jtva-sakti 
is called cid-ritpa to distinguish it from the insentient méya-sakti. 


About the relation between jiva and Bhagavat, Jiva Gosvamin 
has said in the PS (31) that jiva is a part of the Sakti of Brahman 
(tatra Sakti-ripatven-aiv-amsatvam vyarnjayati). This also follows 
from the Gita (XV.7) and the Br.S. (II.iii.43 G.Bh.) Because, jiva 
being limited by maya cannot be a part of Brahman who is free 
from maya, not can it be said that jiva is a part of Brahman 
in the same sense as a small piece of stone severed from a 
large stone; for, according to the scriptures Brahman cannot be 
divided. Therefore Baladeva Vidyabhisana concludes that, in reality 
jiva is a part of Bhagavat, being a manifestation of His sakti (tat- 
tvam ca tasya tac=chaktitvat, siddham). 


But as jiva-sakti is not located in Bhagavat, how can He be 
related to the former? In answer to this objection, Jiva Gosvamin 
quotes the following verse from the Bh.P. (XI. xxii. 7): ‘All other 
minor tattvas or principles are seen entering into one, and all tat- 
tvas exist more or less either as cause or as effect.’ From this Jiva 
Gosvamin concludes that jiva-sakti has projected itself (or has been 
projected) in the Saktimat-Paramatman (saktimati Paramatmani 
jrv-akhya-sakty-anupravesa-vivaksy-aiva tayor-aikya-pakse hetur- 
ity-—abhipraiti). (PS. 34.) 


But though jiva is a part of Bhagavat, the former must be distin- 
guished from the avataras who are also His part. Hence, as Caitanya 
explained to Sandtana Gosvamin, Svayam Bhagavan is advaya-jfana- 
tattva and His essential form is with His saktis; He emanates in two 
forms: svamsa (authentic part) from which the avatdras are evolved 
and vibhinn-dimsa (dispersed part) which forms the jiva. (CC II. 
xxii. 5-7). The two categories of svamsa and vibhinn-aimsa are 
mentioned by Sanatana Gosvamin in his Vaisnava-tosani commentary 
while commenting on Bh. P. X. Ixxxvii. 20), where he has also quoted 
a verse from the Maha-Varaha-purana. Jiva Gosvamin, however, 
makes the position very clear in the PS (45): tasya dvividha amsah 
sviméah vibhinn-dmsas ca; vibhinn-dmsas-tatastha sakty-aitmika jiva 
iti vakgyate. RPT 


According to Caitanya, ISvara is like a roaring fire and the Jivas 
are like so many sparks of the sizes of atoms and infinite in number, 
(CC. I. vii. 111), hence the former is known as vibhu-cit and the 
latter as anu-cit; but the avatadras are always vibhu-cit. This posi- 
tion has been developed by Jiva Gosvamin in the PS. According 
to him, as Bhagavat is the ground of the jiva-sakti the jiva is a part, 
but an infinitesimal part of Bhagavat; moreover, as the jzva, as point- 
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ed out above, is liable to come under the influence of ma@yd-sakti it 
cannot come into contact with His essential sakti (svaripa-sakti), 
which is unaffected by this influence. But on account of its ultimate 
affinity with Bhagavat, the jiva always has the capacity of releasing 
himself from bondage, but even in a state of liberation the jiva 
retains its identity, but is placed beyond the influence of maya. 


To explain the essential character of jiva, Jiva Gosvamin cites 
the authority of Jamatrmuni, said to have been a predecessor of 
Ramanuja. According to this authority, jiva is neither a deity, nor 
a man, nor a movable animal, nor an immovable plant; it is neither 
the body, nor the senses, nor the mind, nor life, nor intellect; it is 
neither an insentient object, nor liable to change, nor yet consisting 
of mere consciousness. It has the capacity to illuminate itself 
(svasmai svayam-prakdasah), uniform (eka-ripah) possessor of its 
own identity (sva-riipa-bhak), conscious (cetanah), capable of per- 
vasion (vydpti-silah), possessing consciousness and bliss (cit-dnand- 
adtmakah), subject of ego (aham-drthah), different in different field 
(body) (prati-ksetrarn bhinnah), atomic in size (anuh), always pure 
(nitya-nirmalah), individual possessor of the attributes of knowledge, 
action, and enjoyment (jidatrtva-kartrtva-bhoktrtva-nija-dharmakah), 
and the possessor of the natural tendency of finally resolving itself 
into a part of the Paramatman (Paramatmaika-sesa-svabhavah). 


The jiva eternally retains its identity. Its presence in the 
organic body is due to the m@yd-Sakti, but it is distinct from the 
body and senses. Still it is not an aggregation of consciousness 
(jnana-matr-atmaka na ca) and neither is it insentient in nature 
(na jadah). It is an eternal element floating about in time and 
space within a controlled system of state and activities, but is 
capable of maintaining its identity through all the states it must pass 
and all the actions it may perform. It possesses attributes of action 
(kartrtva), but that too is derived from God; this does not mean, 
however, that it is merely an agent and has no independence of 
action; it has its limited area of free-will, but in ultimate analysis 
cannot exercise its power or free-will without His permission. As 
Baladeva Vidyabhisana says in the G.Bh. II. iii. 42: ‘kart-api para- 
preritah karot-iti kartrtvam jivasya na nivdryate; tasmat sa jivah 
prayojya-kartaé paresas tu hetukarta; tad anumatim antaré asau 
Kartum na gaknoti’. Just as the jiva is atomic in size, so he has, 
infinitesimal or, as Visvanatha Cakravartin calls it anu-svatantrya, 
that is ‘atomic independence’,!” hence the jiva is called by Caitanya 
the ‘eternal slave of Krsna’. (CC. IT. xx. 101). 
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The jivas, as Caitanya explained to Sanatana Gosvamin, are of 
two kinds, namely nitya-mukta (freed souls) and nitya-samsdari (souls 
in eternal bondage). (CC. II. xxii. 8-11). 


This has been very clearly enunciated by Jiva Gosvamin in PS 
(44); ‘tad evam anantai eva jivakhyd tatasthah saktayah; tatra 
tasdm varga-dvayam; eko-vargah anddita eva Bhagavad unmukhah 
anyas tu anddita eva Bhagavat-parammukhah svabhdvatah tadiya 
jnana-bhavat tadiya jnan-abhavat ca’. That is, there are two class 
groups among the infinite number of jivas or tatastha-saktimats; 
one class is devoted to Bhagavat from eternity, while the jivas be- 
longing to the other class have turned their faces away from Him 
also from the beginning of time. The jivas of the former class are 
never influenced by maya; on the other hand, the grace of the Lord 
descends on them in the shape of his svaritpa-sakti. But the jivas 
of the second group not being protected by His grace, in the shape 
svartpa-sakti, can be overcome by maya, for though the jivas are 
essentially cit, they are atomic in size. 


Jiva Gosvamin has further classified the graceless jivas in the 
Priti-sandarbha as vahirmukha and vidvesin. The vahirmukha 
jivas are indifferent, averse to Bhagavat, and may be sub-divided 
into two groups, namely, (1) those who having obtained a sight of 
the deity are still absorbed in mundane affairs. (2) those who having 
a sight of the deity directly disregard him. The Vidvesin or hostile 
jivas are also sub-divided into two groups, namely, (1) the positively 
ill-disposed jivas, who having received the grace of the Bhagavat 
are incapable of relishing it due to their lack of zest (aruci), and 
(2) those who have a distorted perception (vaikrtya). These four 
types are likened to four types of men who develope an aversion 
to sweet foods for different reasons: one may be organically so de- 
fective that he is unable to realize sweetness, though when seeing 
others enjoying it, he does not despise it; a second person may 
despise sweet food; a third person being fond of foods with sour 
or bitter taste is hostile to sweet food; while a fourth person’s sense 
is so depraved or damaged that sweet food tastes to him as bitter. 
None of these types can ever have a true realization, unless they 
are cured of their defects through the action of prema-bhakti. 


The salvation of a graceless person comes, when after travelling 
through cycles of life and death, he comes into contact with a 
liberated soul, who alone can cure him. (CC.:II. xxii. 12-13). Then 
he turns his mind towards Kysna and gradually progresses along 
the path of devotion. Krsna is also always eager to cast his power 
of blissful enjoyment in the heart of his worshippers and salve their 
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bruised soul to make them fit to be his devotees. As Jiva Gosvamin 
says in the Pr.S. (65): tasya hlddinyad eva kapi sarv-dnand-gtisgyini 
orttir nityam bhakta-vrndegv-eva niksipamana Bhagavat pritya- 
khyaya vartate; atas tad anubhavena Sri-Bhagavan api srimad bhak- 
tegu prity-atisayam bhajata iti. But no amount of effort can release 
a person without His grace, and His grace cannot be obtained unless 
the mind has been rendered free from impurities. As Jiva Gosvamin 
says in the Pr S. (7) ‘tatas tat-karana-Sudhy—apeksh-dpi tat-sakti- 
pratiphalan—artham eva jieya’. For this karana-suddhi (lit. puri- 
fication of instruments or citta-Suddhi (purification of the mind) 
it is essential to perform various action to promote bhakti as will 
be related in a later chapter. When the mind is purified of all 
impurities, it becomes capable of receiving the reflection of His 
grace or sakti, and is capable of intuiting Him; at that stage the 
individual attains sameness'® with Him by virtue of His self-reveal- 
ing power, As Jiva Gosvamin says (Pr.S. 7): ‘tad evam tat praki- 
éena nihsesa-suddha-cittatve siddhe purusa-karanani tadiya svapra- 
kasatd-Sakti-taddtmy-dpannataya eva tat prakasdt-abhimanavanti 
syuh.’ 

The basic idea is that, God is ever eager to redeem the lost souls 
who is engulfed in the grasp of maya; as soon as he makes an effort 
to release himself, He showers His divine energy in the devotee,'? 
whereupon mayd is transformed into knowledge, vidya, and burns 
the adjuncts of the jiva, which become its fuel, and is extinguished 
(Sridhara Svamin on Bh.P. I. iii. 34). Then comes mukti or com- 
plete immersion in the divine bliss of coming into contact with his 
attributes (Bhagavat-laksan-inanda-nimagnata). 

Mukti may be of five kinds: (1) sdlokya, attainment of the 
same loka or place of divine habitation with the deity; (2) sarstya, 
attainment of similar magnificence or divine power; (3) sarupya, 
attainment of similar divine form; (4) sdmipya, attainment of proxi- 
mity or nearness to the divinity; (5) s@yujya contact with the divine 
Self. 


Of these, the sdyujya mukti is almost like the mokga” of the 
monists, and is indeed destined for the jfanins, but according to the 
vaisnavas, jiva never becomes really identical with divinity; still 
a vaignava almost abhors the s@yujya mukti: the other types of 
mukti confers on the individuals the same enjoyment, but does not 
indicate that a jiva will ever enjoy co-equal power with the Lord, 
or share His power. 

The Buddhist doctrine of impermanence implies a negative 
absolute on a substratum of vacuity, and the ultimate release is an 
indefinable nirvira. The monistic idea is of a Brahman, an ineffably 


: 281 


CAITANYA: HIS LIFE AND DOCTRINE 


positive absolute, but in which all features and action and energy 
cease, because in that they never existed and are mere illusions of 
mind; hence the ultimate release for the monist is an absolute ident- 
ity with Brahman in an indefinable state. The Gaudiya-vaisnavas 
do not actually deny this monistic possibility of ultimate merger 
with Brahman, but they pine for a yet higher state of ,realization, 
a state of perpetual activated bliss. But this state is equally un- 
definable. As Vilvamamgala says: 


madhurait madhuran vapur asya vibhor 
madhuran madhuram vadanan madhuram 
madhu-gandhi madhu-smitam etad aho 
madhuram madhuram madhuran madhuram?! 


A vaisnava can apprehend Krsna, but then he fails to describe 
Him. A monist says ‘He is not this, He is not this;’ and a vaisrava 
says: ‘He is bliss, verily He is bliss’ 

This is the central idea of acintya-bhedabheda; after his journey 
through innumerable cycles of birth and death, a jiva is at last 
released, not in a vacuum, nor indeed to be merged in an indefinable 
union with the ultimate reality, but to retain his identity and enjoy 
His bliss. The jiva still remains an atomic-cit, because he still 
retains an atomic non-empirical ego (aprakrta aham). 


1 See Appendix A. 

2 Sarvasamrddini ed by Rasik Mohan Vidya-bhisana, Vamgiya Sahitya Parisat, 

ed. (1327 BS), p. 38. Advayatattva or unity means that. Brahman as the 

ultimate reality 1s sclt-sufficient, wholly independent, and stands by itself, 

Jiva Gosvamin has said elsewhere ‘atha ekam eva svaripam saktitvena sakti- 

mattvena ca virdjati’ This is based on the Bh P. 

In the SiddhGntaratna (vii. 31) Baladeva states that his teacher was Radha- 

Damodara. (See Introduction p. iv to Vedtnta-syamantaka. Ed. by U. C. 

Bhattacarya, Punjab Oriental Series. Ne xix, Lahore, 1929). This is corro- 

borated by a verse quoted in the introduction to Baladeva’s Sahitya Kaumudi 

N. & P. Bombay, 1897). For risesa see rbid. p 11. 

4. Siksma on G.Bh III 1. 31: Baladeva Vidyabhisana Siddhanta-raina (Saras- 
vati Bhavan Texts, Benares, 1927). 

5 er ee ne II, u. 196 The verse attributed to Samkara here is as 
ollows: 

satyap. bhed-dpagaine natha tav-dham na ma@makinas tvam 

samiudro hi taramgah kvacana samudro na taramgah 
It should be noted that no one with the remotest connection with Madhva 
would have quoted Samkara so respectfully and as an authority. 

6 Bhdgavat-sandarbha, VI. This 1s based on Bh.P I u_ 11. See also Cai- 
fanya’s exposition to Prakasananda, CC, I vii. 111-13. 

7 Prite-sandarbha, I and VI. Ramanuja has explained tat tvam asi on the basis 
of Saménadhikarana, Br S. I. 1-13 and VedGrthasamgraha LXXXII. Madhva in 
his commentary on the Chandoaya Upanisad reads it as sa dtmé a-tat-tvam-asi. 
Apparently Jiva Gosvamin’s explanation of tat tvuam asi was not found to be 
entirely satisfactory. Hence Visvanatha Cakravartin proposed that just as king’s 
officers are called rdjapurusa, similarly the phrase establishes a subordinate 
relationship between tat and tvam and not their identity. There is also another 
explanation: tasya-tvam-tattvam (sasthi tatpuruga compound), therefore tat- 
tvam asi means. asya (of that Brahman) tvam (you indivitlual soul) asi (are) 
meaning ‘You are of Brahman’ 1.e. His slave. This exegesis based on grammar, 
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ag be open to even greater objection than the use of lakgana. See also 


8.Caitanya to PrakaSananda CC. II. xxv. 78. In support of Caitanya’s views sce 


9. 


10 


11 


12, 


13. 
14, 


15 


20 


21 


Prasna Up. V. 2; Mandukya-Up. I. Tarttirtya-Up. I. viii: Gita xvii, 27. Yoga- 
sutra, Samadhipada, 27. 

Anuvydikhyana, I. 9-11. According to Madhva, bharga (of the Gayatri) indicates 
Him, and of the vydhrt:, bhih means bhimatah because Brahman is abundance 
(of being), bhuvah means bhévandd, because He brings everything into exist- 
ence, and svah means sutvdd because He possesses the attributes of felicity. 
The statement ‘wherever there 1s smoke there 1s fire’ is an example of anvaya, 
and ‘where there is no fire there 1s no smoke’ is an example of vyatireka. e 
same criterion for testing a mtha-vakya was adopted by Sadananda in his 
Vedantasara, Ixxvii. 

For the meeting of Caitanya and Prakasananda see above p. 213 CC. I, vii. 101- 
139; II. xxv. 72-112. 

Sun’s reflection can be secn when there 1s sunlight, and not in darkness; but 
the reflection 1s not the sun neither 1s 1t located in the sun; similarly méyé can 
appear only when He releases His immayd-sakti, (see below), but it does not 
pertain to Him. 

According to Jiva Gosvamin (Krama-sandarva) this verse (Bh P. II. 1x. 34) 
explains the mystique of preman (premno rahasyatvam). 

However, 1n Br S. I. iv 26. (Gtma-krteh parwndmat) Samkara says: Brahmana 
eva vikaér-dtman-dyam parinamah (Brahman 1s the material cause of the 
world for that reason also, that the sacred text speaks of Brahman and its modi- 
fication into the self of 1ts effect as co-ordinated). See G Bh. 1-1. 26-27: ‘numittam 
kitastham tu updddnani itr’. 

Here vyiitha seems to stand for guna-vyuha Bh P.IV. xxix, 70. See Vedantasara 
of Sadananda (xxv): sakte-draya-vad ajndu-opahitam caritanyam, sva-pradhi- 
nataya nimittam sv-opdadhi-pradhanatayva upddanam ca bhavat:. But after defin- 
ing ajnana, the Vedantasdra x11 quotes Svetdsvatara, (I 3) as: dev-dtma-saktuh 
svagunai nirgudhaim (the self-power of God (1s) hidden in his own qualities). 
For @vdrana and viksepa saktis see ibid, xxni 

S. N. Das Gupta, op. cit. II p. 13 

Visvanatha Cakravartin. Sarvartha-darsini, VII. 14. X. 87 20, 32, 38 

The word used here 1s tadatmya, which 1s different from ‘identity’; there is no 
really English equivalent for tadaétmya which means something like this: when 
a stream of water falls into a ditch, there 1s tadatmnya hetween the ditch and the 
stream so long as the fall continues, or when two strips of metal are beaten 
together to form one strip, there is ‘tadatmya’, but the two metals do not loose 
their separate identities. 


. See Tagore: ‘@mar milan lag: tum: ascha kabe theke’. 


A vdisnava cannot countenance even the desire for moksa As Krsna-das Kavi- 
raj says’ ‘Verily, deceit 1s but another name for dark nescience and includes 
the desire for dharma, artha, kama, and moksa. But, of these the desire for 
moksa is the worst type of deceit which causes the disappearance of devotion 
to Krsna (Krsnabhakti). CC. I. 1 50-51. 

‘Bliss, bliss indeed 1s Sri-Krsna (vibhu), bliss, bliss is His face, bliss. bliss, 
is His fragrance; bliss, bliss 1s His smile, bliss, bliss, bliss bliss.. Sri-Krsna- 
karnanrta, (XCII), which was one of the two texts brought by Caitanya from 
south India. This verse has been beautifully rendered by Krsna-das Kaviraj in 
CC. II. xxi. 116-17, where Caitanya explains this verse to Sanatana Gosvamin. 
See also Tagore. madhur tomar ses ye nd pir. 
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APPENDIX A 
Arthapatti 


¢ 
Definition means that the special characteristic is existent only 
in the object under definition and nowhere else, hence its difference 
with others has to be pointed out, before the identity of the object 
can be defined or established. 


Arthapatti, is generally translated as ‘presumption’ or ‘impli- 
cation’ where a certain uncontradicted hypothesis, without the as- 
sumption of which an obscure fact of experience becomes inexpli- 
cable, is imperatively demanded for the explanation of an observed 
fact of experience. Thus, when one knows from an independent 
source that Devadatta is living, though not found at his house 
a natural hypothesis would be that he must be somewhere outside 
the house; for, otherwise either the present observation of his ab- 
sence from the house is false, or the previous knowledge that he is 
living is false. Similarly, if Devadatta is not seen to eat, but is 
visibly improving in health, it has to be presumed that he is eating 
stealthily. The power or sakti of Brahman is implied in many pas- 
sages of the scriptures; these passages do not clearly state that 
Brahman has sakti, but they cannot be explained unless Sakti of 
Brahman is inferred by implication. 


The Pirva-mimamsad and most vedanta schools accept arthapatti 
as a separate pramana. The Madhvas however, do not subscribe 
to this view and include arthapatti as a mode of anuméana. 
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CHAPTER XXIV 
RADHA-KRSNA 


The Gaudiya-vaisnavas believe that the Bh P. is Vyasa’s own 
commentary on the Br.S., and Gopala Bhatta has quoted the 
Garuda-purana in his Hari-bhakti-vilisa (X. 394) as an authority 
to uphold this view. Therefore, it is maintained that any statement 
in the Bh.P. has equal validity with the Upanisadic statements. 
The Bh.P. (I. iii. 28) after describing nineteen incarnations states: 


ete c—dmsa-kalah pumsah Krsnas tu Bhagavan svayam, 
Indr-adri-vyakulam lokam mrdayanti yuge yuge.' 

On the authority of this verse, Jiva Gosvamin maintains that 
Krsna of the Mahabharata is not an avatadra or an incarnate being, 
but the deity himself (avatarin), manifested in his perfect form as 
the Bhagavat, or the Advaya-jrana-tattva. 


Krsna or Advaya-jnana-tattva has three forms (ripas) namely 
(1) Brahman the undifferentiated, formless, bliss-in-itself; (2) Para. 
matman or the inner controller; and (3) Bhagavan, who is the Lord 
of Para-vyoman, husband of Laksmi, also known as piirna-tattva.? 


There are three types of avatdras of Krsna, namely ams-avataras, 
gun-tivataras and sakty-avataras. Karnarnava-Sayin, Garbhoda-sayin 
Ksiroda-S4yin and Matsya, Kirma, Varaha etc. are ams-dvataras. 

Brahma, Visnu and Siva are known as gun-dvatdras; they emanate 
from the Garbhoda-Sayin and are intended respectively to create, 
maintain, and destroy the world; they are known as guz-dvatdras 
because they are the presiding deities of the three gunas, namely 
sattva, rajas, and tamas, Visnu presiding over sattva, Brahma over 
rajas and Siva over tamas. 


The best of the jivas like Sanaka the sage, Prthu, Vyasa etc. are 
sometimes imbued with the Lord’s power and knowledge, and they 
are known as Sakty-avatdras or sakty-dves-avataras. 


Besides the incarnations, Krsna can manifest Himself in pra- 
kasa-riipa and vildsa-ripa. When He appears in different forms 
which retain His essence, those forms are known as vilasa--ripa, 
but when He manifests Himself in the same form but in different 
‘bodies, they are called prakéaéa-riipa; the form in which the same 
Krspa married sixteen thousand women is known as his prakdéa- 
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ripa (Bh.P. X. 1. ix. 2) and (X. xxiii. 3). Narayana, Balarama, 
Vasudeva, Pradyumna, Samkarsana are His vildsa-ripas. 


Vasudeva, Sarnkarsana, Pradyumna and Aniruddha are also 
mentioned as Krsna's emanations as four vythas as well as pra- 
bhava-vilasa (CC. I. v. 20; II. xx. 155-170). Krsna as Narayana 
rests in Para-vyoman with the four vythas, just as Krsna in Dva- 
raka is associated with four of them. From Vasudeva emanates 
KeSava, Narayana and Madhava, from Samkarsana emanates 
Govinda, Visnu and Madhusidana, from Pradyumna emanates, 
Trivikrama, Vamana and Sridhara; and from Aniruddha emanates 
HrsikeSa, Padmanabha and Damodara. These twelve emanations 
are the presiding deities of the twelve months respectively beginning 
from Margasirsa. The four vytihas have eight vildsa forms; Vasu- 
deva’s vilisa forms are Adhoksaja and Purusottma; SarnkarSana’s 
vildsa forms are Upendra and Acyuta: Pradyumna’s vildsa forms 
are Nrsimha, and Janardana; and Aniruddha’s vilasa forms are Hari 
and Krsna’. 

The dhaman (abode) of Krsna is located in the highest plane. 
The universe consists of fourteen bhiivanas (worlds) of which seven 
are lokas, namely Prthivi, Antariksa, Svarga, Mahar, Jana, Tapas, 
and Satya; the other seven are paialas, namely, Atala, Vitala, Sutala, 
Rasitala, Talatala, Mahatala and Patala. These are enveloped by 
eight sheaths or dvaratas of Prakrti, beyond which there is the en- 
veloping ocean called Karana-samudra or Viraja. Beyond this is the 
Siddha-loka, the abode of nirvisesa Brahman, and the goal of the 
jnanins (monists); those who obtain sayujya-mukti attain this loka, 
where there is only cit-svaripa divested of all display of sakti. Be- 
yond Siddha-loka lies the Para-vyoman or Vaikuntha, the abode of 
Narayana and Laksmi attended by three saktis, namely, Sri, Bhi, 
and Lila. In Para-vyoman, there is cit-sakti-vildsa (display) and 
here the avataras of Bhagavat (Krsna) reside with their respective 
retinues, but some of them reside in Brahmanda. Only the adepts 
in bhakti-yoga can attain Para-vyoman. Beyond the Para-vyoman 
lies the Krsna-loka, which is known as Goloka or Svetadvipa. Goloka 
being the realization of Krsna’s hladini-sakti, which is the intrinsic 
energy of bliss, it is the abode of an excess of intrinsic divine bliss 
(svaripananda-sukhotkarsa). Corresponding to the celestial abode 
of Krsna, there are also terrestrial abodes, namely, Dvaraka, Mathura, 
Gokula and Vrndavana. Of these, Gokula and Vrndavana are higher 
than Dvaraka or Mathura, because in the latter places Krsna mani- 
fested his majesty and magnificence, so these are attainable by those 
bhaktas who are attracted by these qualities. But the higher types 
of bhaktas, namely, those who are possessed of sakhya- vdtsalya- or 
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madhura-bhava find themselves in Gokula or Vrndavana, which is 
the highest terrestrial abode of Krsna, though both are included with- 
in Vraja-dhama. The difference between the terrestrial and celes- 
tial abodes is that in Vrndavana, Krsna manifests both his prakrta 
(mundane) and aprakrta (celestial) lilas,s while in Golaka, only the 
latter is displayed. Krsna’s manifest and unmanifest lilds and the 
prakrta- and aprakrta- dhadmans, are the expression, symbolical or 
ostensible, of a mystical inter-relation between the finite and the 
infinite, the phenomenal and the transcendental. 


Like the dhamans, the parikaras (retinues) of Krsna even in 
his terrestrial abodes are eternal and resemble Him not only in 
intrinsic divine qualities, but also in prakrti (temperament) vesa 
(dress) and lila. The Yadavas are His parikaras in Mathura and 
Dvaraka, and the gopas and gopis (cowherds and milkmaids) in 
Vrndavana. 


Krsna or Bhagavat 1s free from the influence of the gunas, whicn 
can influence only the jivas and are due to His mayd-sakti. The 
Bhagavat has three Saktis (energies) which possess the characteris- 
tics of acintyatva and svabhavikatva, that is, the conception of sakti 
is beyond the reach of human intelligence or logical proof (tark- 
fisaha), and the saktis are capable of bringing about effects, which 
do not appear, possible rationally. The relation between sakti and 
Saktimat (possessor of Sakti) is of acintya-bhedabheda (inscrutable 
relation of difference in identity). But, as stated above, in the PS, 
Jiva Gosvamin (34; 37; 41) has discussed the relation between 
Sakti and Saktimat, and on the basis of Bh P. (XI. xxii. 7 and 
Xx. xv. 35) has enunciated the doctrine of paraspar-adnupravesa, 
which may be rendered as ‘mutual pervasion’. The saktis are also 
natural (svdbhavika) to the Bhagavat. 


The Bhagavat possesses three suktis, namely (1) svaripa, (2) 
tatasthé (3) bahiramg@. The svariipa- is also called antararngd- or 
cit-, the tafastha- as jiva and the bahiramga- as mayd-sakti, and 
corresponds to the para-, ksetrajia- and avidya-sakti mentioned in 
the VP (VI. vii. 60). 


As the name, implies, the svaripa- or antaramga- sakti consti- 
tutes the intrinsic energy of Bhagavat, and is inseparable from Him, 
indeed His essential nature is manifested through this sakti which 
is located in His very self. As the Bhagavat is Saccidananda, the 
svarupa-sakti has also three attributes corresponding to the three 
aspects: in the sat aspect it is sandhint-Sakti; in the cit aspect it is 
samvit-gakti, and in the dnanda aspect, it is the hladini-sakti. Of 
these three, the qualities of sandhini devolves into samvit, and the 
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latter’s qualities into hAlddini; hence hlddini according to Sri- 
dhara Svamin (VP. 1. xii. 69) is the principal energy. 

In explaining sandhini-sakti, Jiva Gosvamin in his Bhagavat- 
sandarbha (118) quotes from the Chandogya. (VI. ii. 1): ‘Sad eva 
saumy=—edam agre asit’? and states that sandhint is the Sakti 
by which the Bhagavat creates and maintains and whtich obtains 
for Him all objects irrespective of time and space; by the samvit- 
sakti He knows and is known; and by the hlddini-sakti, he enjoys 
and is enjoyed.’ The svaripa-sakti cannot be touched by maya, 
hence it is called suddha. Thus Bhagavat being uncontaminated by 
maya, He can be attained only when the jiva is no longer under the 
control of maya, that is under its evolutes, the prakrti and the three 
gunas. 

Though the three saktis are simultaneously manifested, their 
potency is not always in equal proportion. When the sandhini-sakti 
predominates, it is known as the ddhdra-sakti, which is responsible 
for the creation of the dhamans etc; when the samvit-sakti predo- 
minates, the result is knowledge, and it is this sakti which causes 
knowledge to illumine the minds of the devotees; and when the 
hladini-sakti predominates, it brings about bhakti (devotion). When 
the three saktis are combined in equal potency, then the visuddha- 
sativa, is known as miurti (Bhagavat-sandarbha, 118). 


Of all the three saktis, the hladini is the most important. The 
Bhagavat bestows it on his devotees, and the sakti then is transform: 
ed into priti (love), which again is enjoyed by Bhagavat. Thus the 
rapport between the bhakta and the Bhagavat is established and 
maintained by the hladini-sakti. 


The bahiramga- or mayd-sakti is also a Sakti of the Bhagavat, 
but it is always extrinsic and alien to Him, just as the antaramga- 
svaripa-sakti is intrinsic and integral of Bhagavat. Like light and 
darkness, Bhagavat and maya cannot exist together. The limit of 
maya’s reach is the Kararairnava, beyond which are the terrestrial] 
abodes of Bhagavat. Hence the maya always remains outside the 
dhamans and the essence of Bhagavat, wherefore she is called bahi- 
ramga (extrinsic). Maya cannot relate herself to Bhagavat, even 
when He descends to the phenomenal world to manifest his lald. 'This 
peculiar relation between Bhagavat and maya, by which He, being 
the Saktimat, cannot be predicated by his own Sakti is due to his in- 
scrutable power. As the Bh.P. (I. xi. 39) says: “Just as the intellect, 
(which has been granted) asylum by the Bhagavat, does not attach 
itself to the physical pleasures or pains, even thoygh it (the intel- 
lect) remains in the body, similarly the Lord is not attached to miyi 
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even though He is in mfyd; this indeed is His magnificence’. That 
mayd is a Sakti of the Bhagavat also follows from the Gita VII. 14 
and Bh.P. II. ix. 33. | 

Maya has two functions and two corresponding states, known 
as, jiva-maya and guna-maya. Jiva-ma@ya obscures the essential 
nature of the jivas from themselves and induces in them fondness 
for material objects. Guna-maya is equivalent to pradhana or pra- 
krti out of which emerges the three evolutes, namely, sattva, rajas 
and tamas, which are the constituents of the material world. The 
Jord Himself is both the material and efficient cause of the world; 
but in a limited sense, guna-maya is the efficient cause. Mdyd her- 
self is insentient (jada), hence by itelf she has no creative power, 
but imbued with the Lord’s power, the insentient maya creates the 
world, that is, all the Brahmandas 


Intermediate between the svaripa-sakti and the méya-sakti, is 
the jiva-Sakti. The jiva-sakti is distinct from both, and does not 
fall under the categories of either antaramgé or bahiramga, and is 
yet related to both; hence it is called tatastha, which literally means 
‘situated on the (sea) shore’. With vision obscured and deluded by 
the maya-sakti, the jiva cannot be connected with the svaripa-sakti, 
According to Jamatr, quoted by Jiva Gosvamin (PS. 19), the sub- 
stratum of the jzva is knowledge (jnain-dsrayah), its quality is know- 
ledge (jnina-gurah), it is sentient (cetanah) and beyond prakrti 
(prakrteh parah). And Jiva Gosvamin adds that, jiva is neither in- 
sentient (na jada) nor is it liable to modification (na vikdri). 

According to the Gita (XV. 7), jiva is a part of the Lord. This 
has been discussed by Baladeva Vidyabhiisana on Br S II. iii. 43 
(amnSo nand-vyapadesat), where he concludes that jiva is a part of 
Brahman, because it is a part of His Sakti (tattvam ca tasya tac—cha 
ktitvat stddham) For this Baladeva has the authority of Jiva Gos- 
vamin who says in the PS (31) tatra sakti-rupatven-aiv-amsatvam 
vyanjayati; that is, it is in the form of sakti only that the jiva can 
be considered to be a part of Brahman. However, as Baladeva Vidya- 
bhiisana has shown, jiva cannot be a part of the svaritpa-sakti; had 
it been so, there would have no difference between the jiva and 
Brahman, but their difference is proclaimed in the scriptures, which 
state that Brahman is the Creator, and the jzva the created. Hence 
it cannot be a part of the svariupa-sakti; the j#va cannot be a part 
of the ma@yd-sakti either, for the Gita (VII. 14) says that jiva goes be- 
yond the reaches of maya. Hence it has been concluded that jiva 
or jivdtman is a part of another sakti of Brahman, which is called 
jiva-Sakti or tatasthai-sakti.® 
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It has been stated above (p. 282) that, ‘madhuram, madhuram, 
madhuram, madhuram’ is the central idea of Gaudiya-vaisnavism. 
In that idealistic structural framework of bliss, Krsna is the sub- 
stratum and Radha the embodiment of bliss, and the consummation 
of the ideal is the identification of the dual conception of Radha and 
Krsna as Radha-Krsna, representing Sakti and Saktimat as the ulti- 
mate conception of divine bliss in its limitless plentitude. 


We have discussed the historicity of Radha elsewhere,’ but that 
is not necessary for our present purpose. She is not mentioned in 
the Bh.P., or the VP, nor in the Harivamsa. It is, therefore, not 
possible, nor indeed is it necessary to establish her identity on an 
empirical basis. She is the idealized form of an ontological con- 
ception, none the less real because she is ethereal. The pious 
gosramins of Vrndavana have gone into great details in describing 
her; it is in their language that Radha takes a definite form, a human 
form, and the lila of Radha-Krsna adds a human dimension to subtle 
theological and philosophical discussions. The vivid description of 
Radha and of her union with Krsna are related in everyday human 
terms; but still it is a lila; a sport, but a divine sport, for no ordinary 
human being can take part in nor perceive it. 

Radha is Krsna’s hladini-sakti, but she is neither a part nor 
even the representation of the Sakti; she is the sakti herself in its 
fullest amplitude. Sri-Krsna is the Pirna-saktimat, Radha is the 
Pirnd-sakti, or as Baladeva Vidyabhusana writes, ‘Radhd-adygh 
pirnah saktayah.’ In the commentary he writes that by ddyah (et 
cetera) is meant Candravali. But Radha is superior to Candravali, 
her nearest rival, as Ripa Gosvamin says in his Ujjvala-Nilamani.’ 


tayor apy-ubhayor-madhye Radhika sarvath-ddhika 
maha-bhava-svarup—eyam gunair ati-variyasi 

hlddint ya maha-gaktih sarva-sakti-variyasi 

tat sara-bhava-rip-eyam iti tantre pratisthita.® 


That is, Radha is the realization of the principal emotion being 
the concretized form of the ideal hladini-sakti (the energy of bliss), 
indeed its substratum (séra), in whom the cognizable properties or 
qualities or attributes or accidents of things have been conceived 
as inhering in or affecting the essential nature underlying the pheno- 
menon of madhura-rasa. 

The gopis or the milkmaids are Radha’s kdya-vyiha,” though 
they differ from her in form and nature. The delight of rasa does: 
neither sparkle nor increase without a sufficient nufhber of partners; 
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therefore the Vraja-devis, that is gopis are manifested as helpmates 
in Radha-Krsna-lila. This Gla has been described in human terms. 
In the Ujjvala-nilamani, (Sambhoga, I. p. 571) Ripa Gosvamin has 
written: 

darsan-dlimgan-adinim anukilyan nisevaya 

yunor ulldsam drohan bhavah sambhoga iryate 

Commenting on this Jiva Gosvamin has written ‘dnukilydd iti 
kaémamayah sambhogo vydévrttah.’ 

Here the use of the word ‘kdma’, which means ‘desire’, but is 
usually, and possibly correctly, rendered as ‘sexual desire’ needs 
some explanation. MM. Dr. Gopinath Kaviraj has said: Sri-Krsna- 
tattva is really kama-tattva. Sri-Krsna’s vija is kdma-vija and Sri- 
Krsna’s Gdyatti is kama-gayatri.!! But this kama is not physical 
desire. Though essentially the mundane (prakrta) kama and the 
celestial (aprakrta) kdma are of the same nature, the former is 
impure and the latter is pure, which constitute their basic difference. 
Just as one cannot reach the level of bhava (pure emotion) or mahd- 
bhava without ridding oneself of the mundane kdma, similarly, it is 
not possible to attain maha-caitanya (super-consciousness) without 
freeing the self from the celestial kdma. From the action of the 
mundane kama, the phenomenal world is created; unless this kama 
is vanquished it is not possible to go beyond the realm of mayd and 
obtain the state of perpetual emotion (nitya-bhava). 

‘The mystic lila of Radha-Krsna is in reality a pleasant variation 
in the rhythm of the sweet melody of kama (kama-kala-vilaisa).... 
It should be remembered that, though Sri-Krsna is the Parama-purusa 
(ultimate reality), He is unable to visualize mahda-caitanya, unless 
He is united with Radha. But the union of Krsna with Radha is 
not possible till she draws to herself the poignancy of the entire 
realm of universal emotion, which she has to hold and retain within 
herself and proceed alone in her adventurous journey of love to- 
wards the Parama-purusa, and at the end dedicate herself at His 
feet. By dedicating herself, Radha takes her eternal place in the 
essence of Sri-Krsna; and it is only then and not before that Sri- 
Krsna can be called united with Radha or qualified by Radha. At 
other times, Sri-Krsna being bereft of his sakti is imperfect (apirna), 
and therefore incapable of conquering (celestial) kdama.’!- 

Radha-samge yada bhati tada Madana-mohanah 
anyatha visva-moho’pi svayam Madana-mohitah 
(Govinda-lhlamrta, XIII. 29) 

(When Krsna is with Radha, He attracts the whole world, alone 

He may still attract the world, but is Himself influenced by Cupid). 
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In the rdsa-mandala, Radha and Krsna are surrounded by the 
sakhis; with each sakhi, there is one Krsna, and they begin to dance. 
When their dance is over, they leave the rasa-mandala, leaving be- 
hind Radha, Krsna and the nitya-siddha-sakhis.'3 Then Radha and 
Krsna begin to dance the rasa-lila; ultimately even the nitya-siddha- 
sakhis also depart from the rasa-mandala, leaving Radha alone with 
Krsna to consummate her destiny, which is to be merged with 
Krsna, and the dance of duality ends in ultimate unity. 


As Ramananda told Caitanya: 
sakhi na sa ramano n-dGham raman-iti bhid-dvayor—daste 
prema-rasen-obhaya-mana iva Madano nispipesa  balat 
athava 
aham kantaé kantas tvam iti na tadanim matir abhin 
mano-vrttir lupta tvam aham iti no dhir api hata.!4 


From this unity of Radha-Krsna emerges the ultimate rasa: 
Raso vai sah; He indeed is rasa. By Himself, Krsna is advaya- 
jnana-tattva, with Radha He is advaya-rasa-tattva. 


Caitanya is worshipped by the Gaudiya-vaisnavas as a dual 
incarnation of Radha and Krsna. His personal worship as a deity 
began in his lifetime; probably it was first started by his wife 
Visnupriya, and was latter taken up by other followers at Navadvipa. 
He was also recognized as an incarnation of Krsna by the Vrndavana- 
gosvamins, usually in the namaskriyad verses, but reference is also 
made in at least two verses of his double incarnation as Radha and 


Krsna.5 

The first verse quoted below has been made famous by Krsna-das 
Kaviraj in the CC, but Anandin in his commentary on Prabodha- 
nanda’s Caitanya-candramrta attributes it to Sanatana: 


Rddha-Krsna-pranaya-vikrtir hlddini-saktir asmad 
ekatmandav-api bhuvi pura deha-bhedam gatau tau 
Caitanyakhyam prakatam adhuna tad-dvayam c=aikam 
aptam 
Radha-bhava-dyuti-sabalitam naumi Krsna-svaripam.” 


The Stavavali of Raghunatha-dasa Gosvamin also opens with a 
verse which states that Krsna, having once fallen in love with his 
own beauty reflected in a mirror, and desiring to taste his own 
sweetness, as it was tasted by Radha, was born in Gauda in the one 
indivisible body of fair complexion belonging to Radha who was 
his own (apara-gauraika-tanubhak); in his samkirtana, Caitanya has 
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merely sung with delight his own sweet names (muda gdyann uccair 
nija-madhura-namavalir asau). 
In the CC, Krsna-dais Kaviraj has quoted the first verse 
and seems to have developed the idea of the second as follows: 
Sri-Radhéyah pranaya-mahima kidrso v=danayai=va=— 
=<=svadyo yen-ddbhuta-madhurima kidrso va madiyah 
saukhyam c =dsya mad anubhavato kidrsam v=eti lobhat 
tad bhav-adhyah samajani Saci-garbha-sindhau Har-induh.” 


Thus to the Gaudiya-vaisnavas, Caitanya combines in himself 
the attributes of Krsna the Rasa-raja and Radha, the Maha-bhéva, 
the conscious saktimat with the blind love of sakti. In Caitanya, 
the limited visions of the devotees got a glimpse of the infinite 
mystery of Radha-Krsna-lila. 

The love of devotion cannot find its fulfilment so long there is 
a dichotomy between the bhakta (devotee) and Bhagavat. Distinc- 
tion implies obscuration, which is an impediment to the complete 
consummation of love. To accomplish this, the object of devotion 
has to appear as its recipient. In this idealistic scheme, attainment 
of bliss is the highest goal, which has been idealized and realized 
in Radha-Krsna. Caitanya the personification of this doctrine com- 
bines in himself the extrinsic merits of Radha and intrinsic merits 


of Krsna. 


- See appendix to this chapter. 
According to MM. Dr. Gopinath Kavira) (Sri-Krsnaprusamga (Bengali) p. 28) 
total suspension of the operation of mental faculties leads to Brahma-darsana: 
absolute concentration of mental faculties leads to Paramatma-darsana and con- 
trolled variation of mental faculties leads to Bhagavad-darsana. He has compar- 
ed Brahma-dargana to sleep, Paramatma-darsana to dream, and Bhagavad-~ 
darsana to physical perception. 

3 In the Samksepa-Bhagavatamrta, Ripa Gosvamin gives a slightly different ac- 
count of the avatdras and the vyihas for which see Dr S. K. De op cit. pp. 
238-248. Ripa Gosvamin’s classification 1s: 


The ee of Kisna 


Svayam-riupa Svamsa Tadekatma-rupa 


fh | Avataras 
Vilasa Avalaras 
Avesa 


See also appendix B. to this chapter. 

4. It is difficult to render into English the word lila, which is usually translated 
as ‘sport’. As Krsna 1s both bliss and enjoyer of bliss, all His activities have 
an aspect of pleasure, and in that sense lila is ‘sport’ or ‘sportive action’: it is also 
‘labour of love’. Lila is distinct from worldly activities, as no sensual enjoy~ 
ment is implied. Actually, as MM. Dr. Gopinath Kaviraj has said, ‘lila is the 
iy sport of the ultimate Self and His energy. (Sri-Krena Prasamga, Dp. 

5. As saccidananda, the Bhagavat is existence, knowledge and bliss. 
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ly discussed above p. 278. 

6. The relation between Jiva and Brahman has een part XXV 

7, A. K. Majumder: The development of the Radha Cult, ABORI, 1 (1855), 
Dp. ZI0-57. . lai th t b 

8. Br.S. I. iii. 55 (Smarat: ca); in the commentary Baladeva expialms Wial oy 
ddyah is meant Candravali. oe 

9. Ujjvala-nilaman:, Kavyamala Series, 1932 ed. Radhd-prakarnam p. 73 v. iii and 
p. 76 vii. 

9.a This indicates the existence of vaignava-tantra. 

10. CC I. iv. 68-69. This term is impossible to render into Englfsh; if a person 
can display himself simultaneously in one or more human forms, then those 
forms are known as the kaya-(body) vyiha (multitude of) that person. 

11. Each deity has his or her particular vija and gé@yatri. Kama-vija is ‘klim’; 
according to the Gopdla-tapani-Upanigad (59) ‘klim-omkérasya-aikyatvam 
pathyate Brahmavddibhth (Brahmavadins read the same significance in 
‘Klim’ and ‘aum’). The ka@ma-gdyatri is: ‘Kamadeviya vidmahe pugpa-: 
vanaya dhimahi tan no ‘namgah pracodayat’ The Kadma-géyatri and Kéma- 
vija were mentioned by Ramananda to Caitanya CC. II. viii, 109, and by Caitanya 
to Sanatana, CC. II. xxi. 104. 

12. MM., Dr. G. Kaviraj: Sri-Krsna-prasamga, pp. 150-51. 

13. For the various types of sakhis see next chapter. 

14 The Vrajabuli verse is given in CC. II. viii, 152-58, (pahilahi raga and nayana- 
bhamga bhela), and this 1s possibly the Sanskrit rendering by Kavi-karnapira 
of the Vrajabuli original by Ramananda (Caitanya-candrodaya, VII, p. 165). 
The sense of the two versions is the same, though the Vrajabuli verse is 
better. Here Radha deserted by Krsna remembers her former days of love 
and tells her friend: ‘(In a twinkling of an eye we fell in love, which in- 
creased till it shattered all bonds). Then Cupid with the (help of) prema- 
rasa (nectar of love) grinded our mind till the idea blossomed in us that he 
is not a man and I am not a woman; or, (the sense) ‘I am the beloved, you 
are the lover’, then vanished from our minds, and even from our intellects 
the sense of ‘thou’ and ‘I’ left.’ 

15 Dr. S. K. De, op. cit., pp. 421-447; MC. pp 562-64. 

16. Dr. S. K. De, op. cit., p. 433. 

17. ‘Radha, the hlddini-sakt: of Krsna is the final evolution of Krgna’s sentiment 
of love; hence though they were originally a single entity, later they appeared 
in the world in two bodies; but the two have now attained unity, called Cai- 
tanya, to whom I bow, (and who is) the essence of Krsna diversified by the 
brightness of the state of Radha.’ 

18. ‘What is the nature of Radha’s glorious love? What is the nature of the love 
which she finds in me? What is the nature of the bliss she feels in loving 
me? With this hankering, the moon (that was) Krsna was born in Gaci’s 
womb as Caitanya.’ CC. I1.i 6. The two verses (this and the one noted 
above as ascribed to Sanatana), have been referred to by Krsna das Kaviraj 
as written by Damodara Svaripa. For a discussion of this problem see MC. 


pp. 317-19. 
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CHAPTER XXIV 
Svayam Bhagavan 


‘Of all (the incarnations referred to above) some are parts and 
the others are emanations of the Purusa; but Krsna is Bhagavan 
Svayam (Lord Himself). (The afore-mentioned incarnations) save 
the world from the oppression of the enemies-of-Indra (demons) 
from age to age.’ (Bh.P. I. iii. 28). Svayarn Bhagavan means God 
Himself, but in Gaudiya-vaigsnava terminology, it is used as a tech- 
nical term, and invariably stands for Krsna. 

As this verse ends the list of the avatéiras, it is taken to mean 
that the various incarnations mentioned in the list (Bh.P. TI. ili) are 
the various amsa (partial) or kala (lit. one sixteenth) of the Purusa, 
but Krsna who is enumerated as twentieth in the list is the Bhagavat 
himself; that is Krsna is not an avatdra (incarnation) but an avatarin 
(the source of the incarnations) as the substratum of the Paramatma- 
Purusa. 

This conclusion is reached by interpreting this verse in accord- 
ance with the following maxim quoted in the Ekddasi-tattva of 
Raghunandana: 

anuvadam anuktva tu na vidheyam udirayet 
na hy—alabdh-dspadam kijficit kutracit pratitisthati. 

(A predicate must not be uttered before stating the subject. 
[Because] a proposition cannot be established unless it is related to 
its substratum [gramatically ‘subject’]. Krsna who is already 
known as the twentieth in the list is the anuvada or the already 
known subject, and Bhagavat is the vidheya or predicate mentioned 
here (Bh.P. I. iii. 28) for the first time in reference to Krsna. There- 
fore syntactically it should be construed as Krsnas tu Bhagavan Sva- 
yam (but Krsna is Bhagavan Svayam) and not as Svayam Bhagavan 
tu Krsna (Svayam Bhagavan is also [that is along with the avatdaras 
previously mentioned] Krsna). Hence bhagavatva (being the Bha- 
gavat) is predicated of Krsna and not Krsnatva (being Krsna) of the 
Bhagavat; that is, Krsna is the Bhagavat and not that the Bhagavat 
manifested himself as Krsna. The word Svayam also indicates that 
Krsna is not a mere manifestation of the Bhagavat. 

This point has been thoroughly discussed in Jiva Gosvamin’s 
Sri-Krgna-sandarbha and CC. II. ii. 

But Jiva Gosvamin has to interpret various other statements in 
the Bh. P. which conflict with this statement. In order to establish 
that Krsna’s absoluteness as the Bhagavat is a positive, unambiguous 
and emphatic Sruti which must prevail over all other statements, 
he has treated the statement in Bh.P. I. iii. 28 as a paribhasd, which 
lays down an authoritative rule or proposition determining the sense 
of the whole work, and is meant to bring certainty into uncertainty. 
It is thus a mahd-vakya, in the same sense as tat tvam asi employed 
by Samkara. 
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CHAPTER XXIV 


Gaudiya-vaisnavism and Paficaratra 


It is evident that, Gaudiya-vaisnavism was not free from the 
influence of Pancariatra system, but it is difficult to determine the 
extent of such influence. The conception of the four vyihas as well 
as of the twelve emanations from the four vyihas who are described 
as the presiding deities of twelve month’s are taken from 
Pancaratra.! The classification of avatdras is also a characteristic 
of Pafcaratra texts. Sri, Bhi, and Lila are common to Pancaratra 
and Gaudiya-vaisnavism, but while the former enumerates only 
twelve saktis, the latter has sixteen. It is also remarkable that 
Ripa Gosvamin and Krsna-das Kaviraj should have used the typical 
Pancaratra simile of ‘one flame proceeding from another.” This is 
not surprising for Ripa Gosvamin has quoted from secondary autho- 
rities the following Paficaratra works, namely Sammohana, Sdttvata, 
Sri-yamala, Bhargava, and Svdyambhuva, while Jiva Gosvamin apart 
from quoting a few verses as Pancaratra verses, has quoted from the 
following Paficaratra texts, namely, Ndrada-Pafcaratra, Agastya- 
samhita, Jabali-samhita, Katyayana-samhita,Garuda-samhita, Gauta- 
miya-tantra, Trailokya-sammohana Tantra, Bhagavat-tantra, Sva- 
yambhuvagama, Hayasirsa-Patcaratra etc. 


But though certain non-essential theological concepts have been 
borrowed from the Pajicaratra system, there is very little in com- 
mon between the main doctrine of Gaudiya-vaisnavism and Pajfica- 
ratra. 


According to Paficaratra, Vasudeva is the avatarin, while ac- 
cording to the Gaudiya-vaisnavas, Krsna is the avatdrin, and from 
here the two systems bifurcate. Secondly, the Gaudiya-vaisnavas, 
never took very seriously the conception of emanations, beyond 
mentioning them. The doctrine of saktis is common to both the 
systems, but not only the nomenclature, but the implications of 
Sakti in the two doctrines have little in common. However, in the 
Bhakti-sandarbha, Jiva Gosvamin says: yadyapi Sri-Bhigavata-mate 
Pancaratradivad arcanamargasy—dvasyakatvam nasti, tad vin-Gpi 
garanipatty-ddinam ekataren=dpi pursartha-siddher abhihitatvat; 
tathipi Sri-Ndrad-adi-vartm-anusaradbhih Sri-Bhagavata saha sam- 
bandha-vigesam diksa-vidhinena Sri-guru carana-sampaditamn cikir- 
sadbhih krtayam diksayam arcanam avasyam kriyet=aiva. 

This shows a clear distinction between Bhagavatism, that is 
Vaisnavism and the Pajicaratra system. 

Jiva Gosvamin then explains that after bhita-suddhi, the wor- 
shipper should imagine himself as one of the retinues (pdrgada) of 
the deity, instead of mentally identifying himsel® with the deity, 
as laid down (in the Paficaratra texts),> which is anathema to the 
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Gaudiya-vaisnavas, and is known as ahamgrah-opdsana.6 However, 
though Jiva Gosvamin, deprecates aharigrah-opasand, yet states that 
such worshippers will attain sdrupya and sarsti-mukti, like worms. 
which out of incessant fear of a bee, takes the form of a bee (kifa- 
pesaskrt nyadya). It is extremely surprising that ahamgrah-opdsand 
should be mentioned by Jiva Gosvamin at all; possibly he does so out 
of deference to the Paficaratra system, unless some tantrika sahajiyi 
system is indicated which is very unlikely. 


It may also be noted that, the Gaudiya-vaisnavas never refer to 
the Ahirbudhnya-samhita, one of the most authoritative Pafcaratra 
texts. This is due to the fundamental difference in the Gaudiya- 
vaisnava doctrine and this samhita. Apart from metaphysical con- 
siderations, this samhita prescribed that even the disciple must be 
a dvija, while the Gaudiya-vaisnavas admitted to their fold members 
of all castes. 


According to Kavi-karnaptra (Caitanya-candrodaya, Act, VI, p. 
153-55) Hayasirsa-paficaraira, and the Kapila-pafcaratra’ preached 
the doctrine of savisesa, that is, savisesa-Brahma-vada, by which 
most probably Visistadvaita is meant, for he also mentions that 
they worship Narayana. Though it is difficult to say how far one 
can rely on these matters on Kavi-karnapura, it is possible that the 
Gaudiya-vaisnavas regarded the Sri-vaisnavas as followers of the 
Pancaratra system. Both Ramanuja and Madhva were considered 
authorities by the Vrndavana-gosviimins, and Ramanuja’s influence 
seems to be responsible for the tenuous link between the tenets of 
Pancaratra and Gaudiya-vaisnavism But, Gaudiya-vaisnavism relics 
heavily on Paficaratra for its rituals In the Hari-bhakti-vilisa, 
Gopala Bhatta quotes copiously from the Paficaratra texts. But 
here too, the Paficaradtra influence may have come through Sri- 
vaisnavism. For, Gopala Bhatta came from the South, and his 
father Vemkata Bhatta was a Sri-vaisnara It is quite possible. 
therefore, that Gopala Bhatta was assigned the task of writing the 
Hart-bhakti-vilasa, the authoritative smrti text of the Gaudiya- 
vaisnavas (described in chapter XXVI) and Sanatana Gosvamin 
wrote a commentary on it, because the latter had felt that, Gop4&la 
Bhatta had direct knowledge of the rituals which he lacked. Ac- 
tually, Ramanuja too had accepted not so much the doctrines as the 
rituals of the Paficaratra. This seems to have been due to the fact. 
that the Paficaratra had developed the ritualistic side of worship 
from the verv beginning and this was their permanent contribution 
to Indian religious system. | 
1 Compare CC IT xx 162-76 with the identical lst given by O Schrader’ 
Introduction to the Pancaratra and Ahirbudhnya Samhita, p 41. CC. II xx. 
176-179 is slightly obscure, but sccms to have some relation with the Jist men- 
tioned by Schrader. op. cit.. p 42 Sec also Sarvosami adit, pp. 150-52, where 
Jiva Gosvaémin correlates Pancaiatra with Bhagavata 
2 Brhat-Bhagavatamrta of Ripa Gosvamin quoted by Dr. S K. De, op. cit, 
p 246; Schrader, op. cit., pp. 53-55 
3. Ibid, p. 35. This is because the Pancaratra preaches the doctrine of succes- 
sive emanations, each, excepting the first, originating [rom an anterior emana- 
tion Brhat Bhagavatimrta, quoted by Dr. S. K. De, op cit, p. 244 and 
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CC. I. 1 75. Later Krsna-das Kaviray quotes a verse (CC. II. xx. Sanskrit 
verse No. 46) from the Brahma-samiita (V_ 46) which supports him. 

the Bhagavata doctrinc, a separate procedure for rituals 
(arcana-marga) does not seem to be necessary as in the Pancaratra system, 
for, even without rituals, by surrender alone the goal can be reached: still 
those who follow the path chalked out by Narada and others, desire to be 
formally initiated and by the grace of the preceptor establish a relation with 
the Bhagavat. For such persons initiation and rituals are obligatory.’ Bhakti- 
sandarbha (282), ed by R G Goswami and K G. Goswami* Calcutta, 1962, 


p. : 
Ibid (285), p 499 
Ibid (215), pp. 361; (285) p. 499. 


. Kapila-paticaratra has not been quoted by or referred to by the Vrndavana- 


gostGmins According to Schrader (op. cit., p 7, No. 28) this work was men- 
tioned im all the five lists available to him and quoted in post-samhita literature. 
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CHAPTER XXV 


BHAKTI 


According to the Gaudiya-vaisnavas, Caitanya appeared to illu- 
minate the world by shedding the glow of emotional fervour, or 
bhakti. To the traditional four purusarthas, dharma, artha, kiéma and 
moksa, he added a fifth, which was preman or bhakti-rasa. His 
followers, therefore, have dwelt at great length on these topics, and 
it is in explaining preman, bhakti, and rasa, that they have made 
their most outstanding contribution to Indian religious literature. 
Gaudiya-vaisnavism is essentially a system of practical religious 
emotionalism; therefore their emphasis is not so much on epistemo- 
logy as on the delineation of various types of religious emotions, their 
nomenclature and classification. The most important texts on this 
subject are the Bhakti-rasdmrta-sindhu and the Ujjvala-nilamani by 
Ripa Gosvamin, and the Bhakti-sandarbha by Jiva Gosvamin. In 
the Bhakti-rasadmrta-sindhu, Ripa Gosvamin gives detailed account 
of the devotional sentiment in all its aspects, both in its theoretical 
conception and in practical realization. The Ujjvala-nilamani, is a 
specialized work in which the wjjvala- or madhura-rasa, has been 
etherealized. Jiva Gosvamin and Viésvanatha Cakravartin have 
written commentaries on both the works, and the latter has also 
summarized the two works in his Bhakti-rasdmrta-sindhu-bindu and 
Ujjvala-nilamani-kirana. 

In the Bhakti-sandarbha, Jiva Gosvamin has shown that Bhaga- 
vat is the only abhidheya (subject matter) of the devotee; this san- 
darbha also deals with the general characteristics and the modes and 
functions of bhakti, which will be dealt with in the next chapter. 


In the Bhakti-rasdmrta-sindhu (I-II. p. 10), Ripa Gosvamin has 
defined uttamda-bhakti (devotion) as follows: 


anukilyena Krgn-dniusilanam bhaktir uttamé’. 


In support of this definition, Ripa Gosvamin quotes as his autho- 
rity, a similar verse from the Ndrada-pajcaratra, and the difference 
in the two verses indicate that, Ripa Gosvamin eliminates all influ- 
ences of other known and approved methods of salvation, namely, 
jfiana-yoga, karma-yoga and rdaja-yoga. He then states that, the 
superiority of bhakti is that, with its germination in heart as rat, the 
four objects of human pursuit, namely, dharma (merit obtained by 
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performing Vedic and Smrti rites), artha (wealth), kama (gratifica- 
tion of sensual desires), moksa (liberation from human bondage) ap- 
pears to be insignificant. But it is difficult to develop an urge for 
bhakti, and even the realization of the Absolute is insignificant com- 
pared to the bliss which bhakti can bring about. Even a little in- 
clination (ruci) for bhakti leads to its true understanding, while no 
amount of argumentation can convey its significance. 


Bhakti is of three types, sddhana-, bhava- and prema-bhakti. 
Sadhana-bhakti is realizable by senses, and not by inward emotion 
(bhava) which it is meant to awaken; it may be either vaidhi or 
raganugad. When sadhana-bhakti is spontaneous it is called rdganuga, 
but when it has to be roused by following the procedures laid down 
in the scriptures, it is called vaidhi. The scriptural injunction (vidhi) 
that Krsna is to be remembered daily 1s applicable to all, irrespec- 
tive of caste, and it is a nitya-karma, yet it produces merit.2_ A per- 
son who is fortunate enough to be born with faith in his heart, (jdata- 
Sraddha) and who is neither too much attached to mundane affairs 
nor absolutely averse to it, is eligible for vaidhi-bhakti. Such per- 
sons are of three types, namely, superior, medium, and inferior, de- 
pending on their knowledge of the scriptures and the intensity of 
devotion, but due to the grace of the Lord they rise in the scale of 
eligibility. But so long as the perverse desire for sensual enjoyment 
or of liberation (mukti) remains, it is impossible for a person to 
attain bhakti. As Krsna said in the Bh.P. (III. xxix. 13): ‘My devo- 
tees only hanker after my service, and even if offered, they reject 
salokya-, sarsti-, siriipya- and samipya-mulcti’.3 


A bhakta does not commit any offence by not performing the 
Vedic rites, so long as he performs the rites prescribed for sadhana- 
bhakti. But here also, if by chance he is guilty of any transgression, 
no penance is needed to expiate such acts The main components of 
sidhana-bhakti are (1) submission to the preceptor; (2) receiving 
from him initiation and lessons in Krsna-bhakti; (3) serving the pre- 
ceptor zealously; (4) following the conduct of the saints; (5) in- 
quiry as to what is true religion; (6) abstinence; (7) living in a sa- 
cred place like Dvaraka or on the Ganges; (8) earning just sufficient 
1o maintain oneself; (9) fasting and observing the Ekadasi and the 
Janmastami festivals: (10) showing respect to the emblic myrobalans 
and fig trees; (11) keeping away from those who are averse to the 
Lord: (12) avoiding having too many disciples or getting entangled 
in their affairs; (13) not beginning any ambitious project; (14) avoid- 
ing (a) writing too many books;” (b) practising too many crafts: (c) 
delivering too many expositions (d) getting involwed in too many 
disputes; (15) giving up faulty behaviour; (16) not being overwhelm- 
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ed by adverse fortune; (17) avoiding disrespect to other gods; (18) 

not harassing any one; (19) avoiding sevaparadha and nim-<aparadha 

(to be explained later); (20) intolerance of criticism of Krsna and 
his devotees. Out of these twenty components of sédhana-bhakti, 
the first three, relating to the preceptor, are the most important. 
The other components are: (21) putting on the marks indicative of 
a vaisnava; (22) stamping the letters ‘HARI’ on the upper limbs of 
the body; (23) accepting with devotion the flowers, tulasi leaves 
and other objects offered to the deity; (24) dancing vigorously in 
front of the deity; (25) prostrating like a log of wood before the 
image of the deity or the guru; (26) keep standing before a deity or 
the guru; (27) following the deity (i.e. a religious procession); (28) 
circumambulating a deity in the temple; (29) going to the temple 
regularly; (30) worshipping the deity; (31) serving the deity in 
every possible capacity; (32) singing; (33) performing samkirtana, 
(34) silently chanting His name; (35) to reveal the innermost feel- 
ings to the deity; (36) recite devotional verses; (37) eating with re- 
lish the food etc. offered to the deity: (38) similarly drinking the 
water in which the feet of the deity has been washed; (39) smelling 
the fragrance of the flower, incense etc. offered to the deity; (40) tou- 
ching the deity; (41) gazing at the deity; (42) witnessing the even- 
ing and other services at a temple; (43) listening to the recitation 
of the name of the Lord; (44) seeking the Lord’s grace; (45) re- 
membering the Lord; (46) meditating on the Lord; (47) adopting 
the attitude of the Lord's servant: (48) adopting the attitude of the 
Lord’s friend; (49) dedication of the self to the Lord; (50) offering 
to the Lord things which are dear to oneself; (51) directing all 
actions and endeavours towards performing His work; (52) absolute 
self-surrender; (53) serving those who are attached to Him such as the 
tulas? plant; (54) following the scriptures; (55) residing (lit. serving) 
at Mathura; (56) serving vaisnavas; (57) holding congregational fes- 
tivities to the limit of one’s resources; (58) observing a monthly vow 
particularly in Karttika; (59) observing special respect for the Janma- 
stami; (60) loving the feet of the deity; (61) to enjoy the Bh P. with 
one who knows how to enjoy it; (62) always to maintain contact with 
better type of bhaktas than oneself; (63) nadma-samkirtana; (64) to 
live in the vicinity of Mathura.* 


The sev-aparddhas are: (1) going into a temple in a carriage or 
with shoes on; (2) non-observance of vaisrava festivals; (3) not pros- 
trating before the deity; (4) worshipping or praying in an unclean 
state; (5) doing obeisance with one fhhand only; (6) loitering or; (7) 
sitting with streched legs or; (8) sitting with hands clasping raised 
knees or; (9) lying down or; (10) speaking untruth or; (11) speaking 


» 801 


CAITANYA. HIS LIFE AND DOCTRINE 


aloud or; (12) gossiping or; (13) shedding tears for material objects 
or; (14) quarrelling or; (15) showing favour or; (16) disfavour or; 
(17) usiffg harsh words or; (18) praising or; (19) blaming others or; 
(20) using vile language or; (21) furting before the deity; 
(22) taking meals before offering food to the deity; (23) enter- 
ing the temple covered with a coarse rug; (24) mot worship- 
ping according to one’s capacity; (25) eating without offering the 
food to the Lord; (26) not offering the seasonal fruits to the Lord be- 
fore eating them: (27) to offer to the Lord the remaining food after 
eating; (28) to sit with one’s back to the deity (29) showing respect 
or saluting anyone in presence of the deity; (30) maintaining silence 
before the preceptor; (31) self-glorification; (32) disparagement of 
other deities. 


One is freed from committing any or even all these sins (and 32 
more mentioned in the Veraha-purfna) by absolutely surrendering 
to the Lord and chanting His Name. There is, however, no getting 
away with naim-aparadhas which are: (1) to speak ill of saintly per- 
sons or criticize their conduct; (2) to meditate on Siva in front of the 
image of Visnu; (3) to disregard the preceptor; (4) to disregard the 
scriptures; (5) to think that the eulogies on the Lord’s Name found 
in the scriptures are exaggerations; (6) to twist the meaning of the 
Lord’s Name; (7) to use the Lord’s Name blasphemously; (8) to con- 
sider the chanting of the Lord’s name as an alternate to the perfor- 
mance of some rituals etc; (9) to initiate a disbeliever in the Name of 
the Lord: (10) to have no taste for the Name of the Lord even after 
receiving instructions. 

The end of vaidhi-bhakti,> which is also known as maryéddé- 
bhakti, may be attained by sincerely performing one aspect of it; for 
example, Pariksit was liberated by listening; Suka by kirtana; Prah- 
lada by remembering Him; Laksmi by serving at His feet; Prthu by 
worshipping; Akrura by abhivadanam (which includes (1) rising 
from one’s seat, (2) clasping the feet, (3) repeating the form of salu- 
tation which includes the name of the person addressed followed by 
the mention of the person’s own name; Hanumat by performing 
service; Arjuna by friendship, Bali by giving up everything he pos- 
sessed; or it may be anekamga as by Ambarisa, who performed all 
the prescribed rites as related in the Bh P, IX. iv. 18-20. 


The end of vaidhi-bhakti is the beginning of ragdnuga-bhakti 
unless some are so fortunate as to be born with an innate propensity 
and capacity for the latter. Raganugd presupposes raégatmika and 
follows the latter; raga is complete absorption in one’s selected deity, 
and its emotional basis is called raga&tmikd. Ragatmiké-bhakti is of 
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two kinds: one springs from passionate desire to be His beloved (like 
the gopis), the other wants to establish with Krsna various other types 
of relations, like His servant, His friend, or His parents. The former 
is known as prema-ripa- or kdma-ripa-bhakti, and the latter is 
known as sambandha-riipa. But both these types of bhakti are based 
on preman. Those who have become adepts in rdgdtmika-bhakti, and 
develop an insatiable thirst for imbibing the sentiments of Krsna’s 
associates at Vraja, are eligible for ragdnugd-bhakti, which like the 
ragdtmika is of two kinds, namely, kama-riipd and sambandha-ripé. 
There is a stage when a person is so much charmed by the beauty 
and qualities of the people of Vraja, that he develops a devouring 
inclination to become one of them disregarding the scriptures and 
rational arguments; at that stage, rdgdnugd-bhakti can be said to 
have blossomed in that person. But this is not meant for the vaidhi- 
bhaktas, who must depend on the scriptures and rationality till the 
emotion is aroused in them. A ragdnugd-bhakta, both during his 
period of sédhani as well as after becoming siddha, must consider 
himself as a servant of the people of Vraja. The elements of vaidhi- 
bhakti, such as singing, listening, and meditation are useful also in 
the raganuga stage. 

The developing thirst that follows in the wake of kdmaripd- 
bhakti is called kdmanuga, which is of two kinds: in one called sam- 
bhog-ecchamayj?, the devotee is either a female or one who develops a 
feminine attitude of celestial amour with Krsna; in the other, called 
tad-bhav-ecchaitmikd, the desire is for cultivating the emotions of 
love sentiment. The ragdnuaga-bhakti is also known as the pusti- 
marga, or the way of the grace of Krsna and his companions. 


The sddhana-bhakti, which includes both vaidhi and raganugé 
is uttama-bhakti, of which there are two other types, namely bhava- 
bhakti and prema-bhakti. Bhaéva-bhakti is a mature form of sadhana- 
bhakti, but it may also generate independently due to the grace of 
Krsna or His devotees. Bhdava or rati which is the first step towards 
preman, gradually takes entire hold of a devotee, being of a self- 
revealing nature; it is both a means towards enjoyment and also an 
end, being itself enjoyable. Intense practice of vaidhi- and raga- 
nugd-bhakti generates nistha (firm devotion) in the heart of a devotee: 
nisthd begets ruci (taste) for bhakti, which creates asakti (attachment) 
for Krsna, and this causes rati, and not preman, to appear in the heart. 
But rati also suddenly appears in a devotee due to His grace, which 
may be verbal (vacika), by appearing in person, that is illuminating 
(aloka-dina) the intellect, or overpowering the feelings, and is 
called haérda (pertaining to the heart). When bhava sprouts in a 
devotee’s heart, he develops forbearance, ensures that not a 
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moment is spent in vain, becomes unassuming and indifferent: to 
worldly enjoyment, firm in his expectation of receiving His grace, 
constantly longs for the Lord, ever relishing the chanting of His 
Name, with growing attachment for his eulogies, and love for His 
abode. But such signs would not be called rati, if manifested in one 
desirous of moksa (liberation, i.e. in a monist): such developments 
in a person not spiritually fit to receive them are merely ratyadbhasa, 
that is a reflection or shadow of rati; even so, this is due to good luck, 
but it fades away gradually. 


When the bhava softens the heart, and coagulates to an extent 
that the devotee can think of Krsna as his own, he is said to be pos- 
sessed of preman; which may be the result of vaidhi-bhakti, ragdnugé- 
bhakti or the grace of Krsna. Preman is of two types: in one the de- 
votee is conscious of the majesty and grandeur of Krsna, while in 
the other his love is free from such inhibiting knowledge and is 
called kerala-prema The development of preman takes place in 
nine distinct stages, one leading to the next: first there is sraddha 
(faith): then association with saintly persons; (sfdhu-samga);° next 
the devotee begins spiritual practices (bhajana-kriya): this enables 
him to overcome obstacles (anartha-nivrtti); this generates firmness 
in application (nistha); then he develops a taste for bhakti-marga 
(ruci); which develops into attachment for it (asakti); then preman 
appears. 

In order that the bhava may be relished, other emotional factors 
known as, vibhavas, anu-bhavas, vyabhicari-bhivas and sattvika-bhi- 
vas come into play. 

The vibhdvas .excitants) are of two kinds, namely, the <dlam- 
bana (substantial) and uddipana (stimulating or enhancing).’ The 
dlambana-vibhava of Krsna-rati has two aspects, namely, (1) Krsna 
as the object, (visaya) and (2) the devotee as the locus (ddhara) of 
the emotion The asaya may be sub-divided according to the parti- 
cular form of Krsna which is meditated upon. The form may vary 
according to the inclination of the devotee and his selection of the 
one or more of the sixty-four qualities of Krsna as given below. 


Of these sixty-four qualities, fifty are physical, five intellectual, 
five spiritual and the remaining four being special. These are: 
suramydinga (possessing fine symmetrical limbs), sarva-sal-lakganan- 
vita (possessed of all the excellent laksanas or characteristics), rucira 
(good-looking), tejasvin (powerful and shining) baliyas (strong), vayo- 
‘nvita (youthful), vividh-ddbhuta-bhasavid (acquainted with many 
and strange languages), satya-vdc (truthful), priyamvada (capable of 
pleasant speech), vavadika (expert in conversation), gupandita (learn- 
ed and wise), buddhimat (intelligent), pratibhanvita (possessed of 
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genius), vidagdha (well-versed in the arts), catura (ingenious), daksa 
(dexterous and quick), krtajfia (grateful), sudrdha-vrata (resolute), 
dega-kdla-supatra-jna (possessing a knowledge of fit time, place 
and object), sadstra-caksus (acting according to the Séstra), 
sthira (steadfast), Suct (pure and purifying), vasin (continent), 
danta (capable of suffering), ksamda-sila (forgiving), gambhira 
(profound), dhrtimat (contented and placid), sama (equable), 
vadanya (liberal in gift), dharmika (dutiful), Sira (brave), karuna 
(compassionate), mianya-mdana-krt (respectful), vinayin (humble), 
daksina (amiable and well-behaved), hrimat (modest), sarandgata- 
palaka (protector), sukhin (happy), bhakta-suhrt (friend of the de- 
votee), prema-vasya (controllable by love), sarva-subhamkara (bene- 
ficent to all), pratapin (subjugator of enemies), kirtimat (famous) 
rakta-loka (popular), sddhu-samésraya (partial to the good), ndri- 
gana-manohdrin (charmer of women), sarvdradhya (pre-eminently 
adorable), samrddhimat (prosperous), varzyas (the pre-eminent) and 
isvura (independent and supreme). The five intellectual qualities 
are: sadasvaripa-samprapta (unconditioned), sarvajifia (omniscient), 
nitya-nitana (ever new) sac-cid-dnanda-sindraémga (having self 
existent, self-conscious, blissful compact form), sarva-siddhi-nisevita 
(possessed of all powers and perfection). These qualities he shares 
also with Siva and Brahma; but as Narayana his five exclusive 
spiritual qualities are: avicintya-maha-sakti (possessed of infinite and 
indescribable powers), koti-brahmanda-vigraha (container of infinite 
worlds), avatdravali-bija (the seed of incarnations), hatdri-gati- 
Jdiyaka (giver of salvation to enemies killed), and dtmaradma jang- 
karsin (attractor of the liberated wise). His four special qualities 
are: lila (divine sport), prema-priyidhikya (abundance of beloved 
persons obtained by love), venumaddhurya (sweetness of his flute) 
and rupa-madhurya (sweetness of his beauty). 


As for the devotee (adhdra), he may be in a process of attain- 
ment but is a suitable person in whom rati has germinated (sddhaka), 
or a siddha, (one who has attained). Among the latter there are 
three types, namely, (1) nitya-siddha, that is, those who have at- 
tained perpetually, and manifest themselves as the retinue of Krsaa 
and the avatdras, for example, the cowherds of Vrndavana, Laks- 
mana etc; (2) sadhand-siddha, those who have attained through 
conscious effort, that is spiritual exercise; (3) krpd-siddha, those who 
have attained through His grace. 


The uddipana-vibhivas of Krsna-rati are circumscribed by the 
factors of time, place and circumstances, and depend on His guna 
(qualities), his cesfd (exploits), His prasidhana (toilette and personal 
adornment) and other miscellaneous factors. His qualities are sub- 
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divided into kayika (physical) vdcika (verbal), and manasika 
(mental) of which the last two have been described above. His 
physical qualities take into account his age, natural beauty, beauty 
due to embellishments, and softness. As to age, He may be medi- 
tated upon as a child not more than five years old (kawmdara), boy 
up to ten years old (pauganda), adolescent up to the sixteenth year 
(kaigora), which is further subdivided into commencement, middle 
and end, and youth (yauvana).§ 


Krsna’s cesta or exploits include rasa, which has been explained 
in the previous chapter, and killing of demons etc. as described 
in the Puranas. Detailed description of Krsna’s toilet is given, which 
include his various types of dresses, coiffure, bodily decoration with 
sandal paste, garlands etc., and His ornaments which include kirita 
(crown), kundala, (ear-rings), hara (necklace), valaya (bracelet), 
amguri (ring), keytra (armlet), nitpura (anklet) etc. 


The miscellaneous factors of uddipana-bhava, are, for example 
His smile, the fragrance of His body, His foot prints, His beloved 
plant the tulasi, His favourite musical instrument, the flute etc. 


The anubhavas or ensuants awaken and indicate the emotion, 
namely Krsna-rati (anubhavas tu cittasthabhavanagm avabodhakgh, 
p. 199). 


They are: 


Nrtya (dancing), viluthita (rolling on the ground), gita (singing), 
krogana (loud crying), tanu-motana (twisting of the body), humkdra 
(shouting), jrmbha (yawning), svasa-bhuman (profusion of sighs,) 
lokanapeksita (disregard of popular opinion), lald-srava (foaming 
at the mouth), afta-hasa (loud laughter), ghurna (giddiness) and 
hikka (hiccough). 


The sattvika-bhavas are the product of sattva and are either 
directly or proximately related to Krsna. They are eight in number, 
namely, (1) stambha (stupor) (2) sveda (perspiration), (3) romdiica 
(horripilation), (4) svara-bheda (choking of voice); (5) vepathu 
(trembling); (6) vaivarnya (paleness of complexion), (7) asru 
(tears); (8) pralaya (loss of consciousness). Each of these sdttvika- 
bhavas may evolve out of fear, pleasure, wonder, anger, jealousy. 
enthusiasm etc. and may lead to dumbness, total suspension of 
movements, and a feeling of emptiness. 


The eight séttvika-bhavas described above are from orthodox 
classical texts, but, as Ripa Gosvamin points out, they are called 
sdttvika-bhavas, because they are the products of sattva (séttvika- 
guna). He further classifies this bhdvas as (1) “snigdhad (soft or 
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mellow), (2) digdha (anointed or saturated), and (3) rukga (harsh). 
Of these the first, snigdhd, which is the principal sattvika-bhava, is 
subdivided into (1) mukhya which is directly related to Krsna and 
(2) gauné which is but indirectly related. The digdhad sdattvika- 
bhéva is induced by fear as felt by Yasoda when she heard of Putana 
at night. Ruksd sdttvika-bhava is produced in persons when they 
sometimes get excited on hearing the amorous tales about Krsna; 
such persons have no genuine feeling for Krsna. 


The sattvika-bhavas are further sub-divided; this time the basis 
of classification being the number of the sdttvika-bhavas present at 
atime. Thus the sattvika-bhava may be (1) dhitmdyita (smoulder- 
ing) when there is only one sdttvika (out of eight mentioned above) 
(2) jvalita (flaming) when there are two or three sattvikas; (3) dipta 
(burning), when there are four or five sattvikas, and (d) uddipta 
(burning brightly) when six or all the eight sdttvika-bhdvas are 
present. The uddipta-bhava is also called maha-bhava and indicates 
the ultimate state of realization. The bhava may last for a very 
long time, and may be manifested in many limbs, or again may 
attain its climax by its own nature. Semblance of sdttvika-bhava 
may be manifested in persons who are inherently incapable of gene- 
rating or sustaining it, such as Mimamsakas (those who expound 
the Karma-kanda of the Vedas), deceitful or weak-minded people, 
or those who are hostile to Krsna. 


Next comes the vyabhicdri-bhavas, which are accessory to the 
main bhava, and being transitory in character are also known as 
sanca1i-bhavas. They are like waves on the nectar-like ocean of 
the sthayi-bhava, and sometimes increase its tempo, while at others 
are merged with the latter. The wvyabhicart-bhavas, thirty-three in 
number? are: nirveda (self-disparagement), visada (despondency), 
dainya (depression), glani (debility), srama (weariness), mada (in- 
toxication), garva (arrogance), Samka (apprehension), trdsa (alarm), 
avega (flurry), wunmada (madness), apasmara (dementedness), vyadhi 
(sickness), moha (distraction), mrti (death), dlasya (indolence), jadya 
(stupefaction), vrida (shame), avahittha (dissembling), smrti (re- 
collection), vitarka (doubt), cinta (reflection) mati (resolve), dhrti 
(equanimity), harsa (joy), autsukya (longing), ugratd (sternness), 
amarga (impatience of opposition), asiyd (envy), capalya (unsteadi- 
ness), nidrd (drowsiness), supti (dreaming), and bodha (awakening). 


Besides these thirty-three, there are thirteen other vyabhicdri- 
bhivas which are included in one or the other vyabhicari-bhaivas 
mentioned above. These are mdatsarya (envy), udvega (distress); 
dambha (pride), irsya (jealousy) viveka (discrimination), nirnaya 
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(determination), klaibya (weakness), ksama (patience), na kutukam 
(complacency), utkantha (longing), vinaya (propriety), sarhéaya 
(doubt), and dharstya (audacity). 

The vyabhiciri-or safcari-bhavas may be svatantra (indepen- 
dent) of, or paratantra (dependent) on the dominant feeling. The 
dependence may also be direct, indirect or as subordinate to two 
different rasas. The independent may be rati-siinya (devoid of the 
main emotion) or rati-gandhin (flavoured by the main emotion). 


Then there are pratikilya (contrariety) and anaucitya (impro- 
priety) of bhavas, as well as bhavotpatti (excitement of bhdévas), 
such as bhava-sandhi (conjunction of two bhdvas) bhdva-sabalata 
(repressing each preceding bhava by the succeeding one), and bhava- 
sinti (toning down a highly developed bhdva). 


Now we come to the sthiyi-bhdva or the root-emotion of the 
vaisnava bhakti-rasa, which is defined as the emotion based on 
Krsna (S7ri-Krsna-visaya ratih). The sthayi-bhava may be mukhya 
(primary) or gauna (secondary) as it is directly or indirectly re- 
lated to Krnsa. The mukhya-sthayins may be svartha; or parartha; 
the former strengthens itself by consistent feelings and is weakened 
by inconsistent feelings, while the latter contains both consistent 
and inconsistent feelings and is characterized by the nature of its 
recipients. 

The mukhya-sthayin (both svartha and parartha) may be of 
the following types, (1) suddha, (2) priti, (3) sakhya (4) vatsalya 
and (5) priyata. 

Of these, Suddha (pure) may be (a) s@manya (common, that is, 
found in people generally or in girls, (b) svaccha (transparent, 
reflecting like a crystal, the character and efforts of different sddha- 
khas), and (c) santa (placid). 

Priti (grace), sakhya (friendship) and vatsalya may be (a) kevala 
(unmixed by mutual contact or feeling) and (b) sammkula (mixed by 
such contact). 


Priyata (no. 5 above) is madhura-rati and will be considered 
in detail later. 


The gauna-sthayin of Krsna-rati are (1) hasa (mirth), (2) utsdka 
(energy), (3) Soka (sorrow), (4) krodha (anger), bhaya (fear), 
(6) vismaya (wonder) and (7) jugupsa (disgust, which cannot have 
Krsna as its dlambana). As an example of jugupsd, Ripa Gosvamin 
quotes a verse in which a man states that, since his mind became 
eager to linger on the lotus-like feet of Krsna, the abode of ‘all the 
rasas, any sexual idea induces in him disgust and natlsea (pp. 295-96). 
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There may be six different expressions of hdsa-rati in an in- 
creasing order of meriiment, namely, smita, hasita, vihasita, avaha- 
Sita, upahasita, atihasita. UtsGha or energy may be displayed in 
dana (liberal gifts), in yuddha (battle), in daya (kindness), and in 
observance of dharma (duty), while vismaya can be drsta (seen) 
sruta (heard), samkirtita (proclaimed), and anumita (inferred). 


At the end of the chapter (Daksina), Ripa Gosvamin repeats the 
names of the bhakti-rasas with their representative colours and the 
names of the presiding deities. These are, for the mukhya-bhakti- 
rasas: (1) sénta (quietism), white (sveta), Kapila; (2) prita (content- 
ment), variegated colour (citra), Madhava; (3) preyas (agreeable 
friendship), red (aruna), Upendra; (4) vdtsalya (parent sentiment), 
crimson (sora), Nrsimnha; (5) madhura (amatory sentiment), dark 
(Syima), Krsna. 


The gauna-bhakti-rasas are seven in number; these too have 
their representative colour and presiding deities and are as follows 
(1) hasya (comic), off-white (paindura), Balarama; (2) adbhuta (mar- 
vellous), brown (pimgala), Karma; (3) vira (heroic), fair (gaura), 
Kalkin; (4) karuna (pathetic), dirty grey (dhiimra), Raghava; (5) 
raudra (furious) blood red (rakta), Bhargava; (6) bhaydnaka 
(terrible), black (kdla), Kiri (Varaha); (7) bibhatsa (abhorrent), 
blue (nila), Buddha. 


Ripa Gosvamin then takes up the consideration of the five 
mukhya-bhakti-rasas, which have been enumerated above. These 
five are the most important in vaisnava rasa-sdstra, and Ripa Gosva- 
min has described in some detail their respective vibhaivas, anubha- 
vas, sattvikas, vyabhiciri-bhdvas, and sthdyi-bhgvas, and their 
characteristics, as usual with illustrations from scriptures. These 
are as follows: 


I. Sénta-rasa (quietism) 


This is meant for the yogins, and usually leads to self-realiza- 
tion (sva-sukha-jatiya), but this lacks in depth (aghanamgham), but 
wamayam-sukham (which implies the realization of some form) is 
superior, and the quietistic devotees realize the latter. 


Its vibhavas are: (1) alambana, four armed Narayana, and two 
kinds of quietistic devotees, namely dtmdrdmas (self-contented and 
self-satisfied saints like Sanaka, Sanandana etc.), and tépasas (asce- 
tics); (2) uddipana—listening to the Upanisads, residing in a lonely 
place, development of intellectual faculties, discussion of tattvas, 
keeping the company of jfdni-bhaktas and participating in Brahma- 
satra ete. 
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The anubhdavas are: living like an avadhita' concentrating on 
the tip of the nose, walking with downcast eyes, displaying the 
jnana-mudra (to touch the ring finger with the fore finger), neither 
to hate the enemies of Krsna, nor to be too respectful to His devotees, 
attach great importance to siddhatéi and the state of jivan-mukta, 
not to depend on anyone, not to have ‘my-ness’, ego, and to maintain 
silence. 


- The sattvikas are, horripilation, perspiration, trembling but not 
fainting (pralayar vind). 

The vyabhicairis or saicaris are, self-disparagement, equanimity, 
joy, resolve, recollection, sorrow, longing, flurry, disputation. 

Its sthayins are, sama (equality) and sandra (compactness). 


There may be two types of sdnta-rasa, one leading to mediate 
and the other to immediate vision (saksatkara).!! 

In santa-rasa, there is neither happiness, nor misery, neither 
envy not jealousy: all men appear equal.!? 


II. Priti-bhakti-rasa. 


According to Sridhara Svamin, this is the best of all the rasas, 
and Sudeva, the author of the Namkaumudi has called this rasa 
the foundation of rati. The priti may be of two kinds, namely, 
sambhrama-priti (respectful devotion) and gaurava-priti (devotional 
pride). 


(i) Sambhrama-priti 


Its vibhavas are: (1) dlambana: Krsna and his servants. Though 
Krsna has two hands, to the followers of this rasa He sometimes 
appears in four-handed form. The servants of Krsna may be adhi- 
krta (controlled, like, Siva, Brahma, Indra etc.), asrita (protected) 
parsada (retinue, like Uddhava, Daruka etc.) and anuga (followers 
in Vraja or Dvaraka). (2) uddipana: receiving Krsna’s favour in 
the shape of dust of His feet, remnants of His or His devotees 
food ete. 

Its anubhavas are, complete application of self (to appointed 
duties), freedom from jealousy etc. 


Its sdttvikas are, all the sdattvikas enumerated above. 


Its vyabhicari-bhavas are the following: harsa, garva, dhrti, 
nirveda, visannata, dainya, cinta, smrti, Sanka, mati, autsukya. 
capalya, vitarka, avega, hri, jadya, moha, unmada, avahittha, bodha, 
svapna, klama, vyddhi, and mrti. 

This rasa leads to yoga (contact with Krsna), siddhi (to receive 
him after long and eager expectation), and tusti (to obtain him 
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again after his disappearance). Its stha@yi-bhdva is the adoption of 
an attitude of Krsna’s servant. 


(ii) Gaurava-priti. 


Its sthayi-bhiva is, pride due to a feeling that the devotee is 
a favoured dependent of Krsna. 


Its vibhavas are, (1) dlambana: Krsna’s various qualities such 
as, His being a great preceptor and protector, His having great re, 
nowy, intelligence, and strength felt by His juniors such as younger 
brothers and sisters, Sarana, Gada, Subhadra, or sons like Pra- 
.dyumna etc. (2) uddipana: vadtsalya (Krsna’s parental affection), 
smile etc. 


Its anubhavas are: sitting on a low seat before Krsna, following 
the steps of the preceptor, and to carry his effects, and to give up 
arbitrary disposition: sattvikas are all the sattvika-bhavas; vyabhi- 
cari-bhavas are those mentioned under sambhrama-priti. Special 
gaurava-priti may generate preman (love), sneha (affection), and 
raga (attachment), under special circumstances. 


III. Preyo-bhakti-rasa. 
The sthdyi-bhava is an attitude of friendship. 


Its vibhdvas are: (1) adlambana: Krsna and his friends of the 
same age either in Vraja (Sridaman etc.) or in Dvaraka (Arjuna 
etc.). The friends are classified as suhrt (slightly older)), sakhi 
(slightly younger), priya-sakhi (same age), priya-narma-sakhi (help- 
ers in affaires de coeur): (2) uddipana: (i) age, namely, kaumara 
(1-5), pauganda (5-10), kaisora (10-15); (ii) place: up to the age of ten 
in Vraja and thereafter either in Vraja or Mathura or Dvaraka:; 
(iii) various kinds of dress suitable to the age. 


Anubhavas are various types of sports. 
Sdttvikas are stambha etc. as are suitable 


The vyabhicdri-bhavas are: all excepting ugrata, tradsa and 
dlasya. 


The preyo-bhakti-rasa may develop successively into pranaya, 
preman, sneha, and raga. 


IV. Vatsala-bhakti-rasa: 
Its sthayi-bhava is vdtsalya, that is, parental affection. 


Its vibhdvas are: (1) adlambana: Ksrna and His elders, such as 
Nanda, Yagoda, Rohini, Devaki and her co-wives, Kunti, Anakadun- 
dubhi (Vasudeva), Sandipani etc; (2) uddipana: Ksrna’s young age 
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(kaumaradi vayah), His handsome appearance, childish pranks, 
smiles ete. 


Its anubhdvas are: smelling the head (siroghrdnam), feeling 
the body with the hands, blessing, giving directions, bringing up 
(a child or boy), and giving him good advice. 


The sdttvikas are: all the eight sattvikas and flowing of milk 
from the breasts (sign of motherly affection); hence the total number 
of sattvikas in this rasa is nine. Vyabhicari-bhavas are: all men- 
tioned in the Pritt (above no. II) and apasmara (dementedness). 


It may appear like preman, sneha or raga (premavat, snehavat 
or ragavat). 


V. Madhura-bhakti-rasa: 


The madhura-bhakti-rasa, or madhura-rasa, has been described 
briefly in the Bhakti-rasdmrta-sindhu, because Ripa Gosvamin has 
described in detail in his Ujjvala-nilamani, the ujjvala, or madhura- 
rasa, that is, transendental amatory love of Radha and Ksrna, which 
is known as bhakti-rasa-raja. The following description is based on 
the Ujjvala-nilamani.3 


The sthayi-bhava or the dominant emotion of the madhura-rasa 
is the priyata or madhura-rati which inspires mutual attraction and 
desire. 


The vibhdvas are: (1) dlambana: Krsna and His beloved, the 
gopis; He has many qualities (included in the list given above 
(pp. 304-5) and may appear as any one of the four types of hero 
namely, dhirodatta etc. and may figure either as husband or an 
amant (patis—c—opapatis=—c—eti prabhediv=iha visrutau, p.9 v.9). 
He is husband of the ladies of Mathura and Dvaraka, and amant of 
the Vraja-gopis, whose passion has overcome their sense of con- 
ventional duty, and this establishes the superiority of srmgdra-rasa 
among all the rasas (atr=aiva param-otkarsah srmgdrasya pratisthi- 
tah, p. 14). The idea of an amant or paramour has been forbidden 
in some texts, hence Ripa Gosvamin cites Bharata, as his authority 
for stating that such prohibition is meant for mundane lovers. It 
was due to Divine Will that Krsna descended to purify the world; 
that same Will must have ordained that He would play the part 
of an amant. As Jiva Gosvamin in his commentary says: atra bhar- 
dvatadranam devadinam icchaya tad idam tu aupapatyam tu tasya 
svecchay-eti hi gamyate (p. 21). 


In His love affairs, Krsna is helped by five types of friends, name- 
ly, (1) ceta (a servant, clever in making inquiries, and trustworthy 
in secret affairs, such as, Bhamgura, Bhrmgara, etc. in Vraja); (2) 
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vita (skilled in matters of dress, entertaining, and wise in the affairs 
of women, such as Kadara, Bharati-bandhu etc.) (3) Vidisaka (buf- 
foon, greedy, quarrelsome, such as Madhumarngala in Rupa Gosva- 
min’s Vidagdha-Madhava); (4) pitha-marda (a true companion such 
as, Sridiman); (5) priya-narma-sakhi (dear and intimate friends, 
such as Subala and Arjuna). There are also messengers or diitis, 
namely, svayam-ditis, and adpta-diitis (pp. 155-88). Among the be- 
loved of Krsna there are svakiyds and parakiyds, that is married 
to Him or to others. Krsna has sixteen thousand wives at Mathura 
and eighteen hundred at Dvaraka. Though they are equal in beauty 
and qualities, still eight of them are foremost among them. Among 
the queens, the chief are Rukmini, Satyabhama, Jambavati, Arka- 
nandini, Saibyé, Bhadra, KauSalyaé and Madri. of these eight again, 
Rukmini is foremost in majesty, while Satyabhama is most favoured 
by fortune. 


Parakiya has been defined as: 
ragen—aiv—arpit-dtmano loka-yugm-dnapeksina 
dharmen-dsvikrta yas tu parakiyd bhavanti sa (p. 52, v. 16). 


That is, when there is mutual surrender due to passion, and the 
union is not sanctified by marriage, the lady is called parakiyda. 
Parakiya may be of two kinds, namely, kanyaka (maiden) and 
parodhad (married woman), but these married women, that is Vraja- 
gopis never had any physical relation with their husbands (na jatu 
Vraja-devindm patibhih saha sarngamah, p. 58, v. 31). 

The beloveds of Krsna, or Hari-vallabhds, are classified into 
three groups, namely (1) sadhana-para, (2) nitya-siddha, and (3) devi. 
Of these sidhana-pards or siidhana-siddhas are those who have at- 
tained the present state of realization (that is, elevation as Krsna’s 
beloved) through spiritual exercises; such vallabhds may be yauthiki. 
that is of a group (under a yithesvari), or ayauthiki, not belonging 
to any group. Among the yauthikis are the munis, and the Upani- 
sads, the former having become gopis, according to the Padma- 
purdna, while other Purdnas state that the Upanisads had become 
gopis. Ayauthikis are further classified as prdcina (old) and navya 
(young). Nitya-siddhds are those who have attained the status of 
Krsna’s beloved for ever, and of whom the chief are Radha and 
Candravali, others are, Visakha, Lalita, Syama, Padma, Saibya, 
Bhadrika, Tara, Vicitraé, Gopali, Dhanistha, and Palika, etc. There 
are hundreds of such nitya-sidhyads, who are all leaders of a yutha 
(yithédhipd). Of them, eight are foremost, and among them Radha 
and Candriavali are at the top. But between Radha and Candravali, 
Radha is superior, as has been stated above (p. 290). As 
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stated below (pp. 319-20) Ridha is the embodiment of mahd-bhiva 
and hladini-sakti. Her qualities, like those of Krsna, are infinite; 
however, her twenty-five principal qualities are: madhura (beautiful, 
sweet), nava-vayah (young), calapamga (roving eyes), ujjvala-smita 
(smiling brightly), caru-saubhagya-rekhadhya (with auspicious signs 
on her palm and the sole of her feet), gandh-onmadita-Maddhava 
(her perfumes makes Krsna almost crazy); sargita-prasaravijna 
(very skilful in music), ramya-vic (pleasant in conversation), narma- 
pardita (skilful in games), winita (modest) karund-pirna (soft 
hearted), vidagdha (sophisticated), pitavanvita (skilled in all affairs), 
lajja-sila (decent), su-marydda (respectful), dhairya-sqglini (patient) 
gimbhiryasdlini (profound), su-vilasa (expert at expressing herself), 
mahabhava-paramotkarsa-tarsin? (unsatiable thirst for Krsna due to 
her being the personification of mahd-bhava), gokula-prema-vasati 
(loved by all in Gokula), jagac-chrenilasad-yasah (her renown fills 
the world), gurv-arpita-guru-sneha (dear to her elders), sakhi-pra- 
nayit-avasa (overpowered by the love of her friends), Krsva-priya- 
vali-mukhya (chief among the beloveds of Krsna) and santat-asrava- 
Kesava (she is habitually obeyed by Krsna) 


Radha has five types of fricnds, namely, sakhi, nitya-sakhi, 
prana-sakhi, priya-sakhi and parama-prestha-sakhi. The difference 
between sakhi and nitya-sakhi is that while the former’s partiality 
is for Krsna, the latter’s is for Radha; the chief of the nitya-sakhis are 
known as prana-sakhis. The priya-sakhi is not defined, but the chief 
among them are the eight parama-prestha-sakhis namely, Laliti, 
Visakha, Sacitra, Campakalata, Turngavidya, Indulekha, Ramgadevi, 
and Sudevi. 

Here Ripa Gosvamin explains that, orthodox poetics condemn 
parodha-nadyikd, but such texts are meant to describe ordinary 
heroines. 

Both among the svakiyd and parodha three types are found, 
namely, mugdha (guileless) madhyd, (artful but not fully deve- 
loped); pragalbha (mature, in full bloom of youth, passionate and 
temperamental). Madhya and pragalbha are further classified into 
dhira (self-possessed) adhird (not self-possessed) and dhiradhira 
(partially self-possessed). 

The beloved ladies of Vraja are further classified into eight 
groups based on the situation of their present state of relation with 
Krsna. These are: 


(1) Abhiséirika: she goes out to meet Krsna either induced by 
Him or compelled by her innate passion. She may go either in a 
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oi i moonlit sight, appropriately dressed, accompanied by one 
riend. 


(2) Vdasaka-sajja: she adorns herself in expectation of a visit 
from Krsna, and waits in the kuiija (grove) or in her house which is 
also appropriately decorated. 


(3) Utkanthita: she is disappointed because Krsna does not 
arrive; but this absence is not due to any wickedness on His part; at 
least she does not suspect Him. 


(4) Khandita: she has been sitting up for Krsna for the whole 
night; at last in the early hours of the morning He arrives, with 
marks of pleasure on His body; she is bitterly angry, sighs deeply and 
remains silent. 


(5) Vipralabdha: She made an assignation, but Krsna did 
not turn up; she is under the impression that Krsna has deceived 
her; hence she disparages herself, then is immersed in thought, then 
she expresses her sorrow as tears flow from her eyes and she 
breathes heavily.'* 


(6) Kalah-dntarita. She has separated herself from Krsna out 
of anger, and now she falls at the feet of her sakhis (to effect an 
honourable reconciliation); she speaks as if in a delirium, reproaches, 
and shows debility. 


(7) Prosita-bhartrka: She pines for Krsna who has gone awav 
from Vraja; she now sings songs about Him and is in low-spirits 


(§) Svddhina-bhartrkad: She has Krsna completely under her 
control; she enjoys with Him water sports; she roams with Him in 
the forest and together they collect flowers. 


Heroines of each type mentioned above. may be again ranked 
according to the affection with which Krsna regards them; thus they 
may be uttama (best), madhyama (medium) and kanistha (inferior or 
junior). Just as Krsna can appear as any type of hero, similarly 
Radha has in her all the states of heroine, (p. 146 v. 102). 


According to their luck in love, the yuthesvaris are called adhika 
(excessive), sama (even), and laghvi (slender). According to their 
nature, they are termed prakhara (sharp), madhya (equable) mrdvi 
(mild). But Radha is asamordha, there is none above her, nor is any 
equal to her, in Vraja (pp. 148, v 5). 


The beloved ladies of Krsna are also classified according to their 
attitude to their rivals. Thus they may be, (1) sva-paksa (interested 
in herself who has been described above); (2) suhrt-paksa (interested 
in her friend, does good to her friend or prevents evil befalling her); 
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(3) tafasthd (indifferent), (4) vipaksa (hostile, harms her rivals 
and prevents good). 


The uddipana-vibhdvas of madhura-rasa are the various quali- 
ties of Krsna and his beloved ladies, which are described in great de- 
tail. For example beauty is thus defined: : 

amginy—abhisitany—eva kenacid bhisan—ddina 

yena bhiisitavad bhati tad riipam iti kathyate.5 

(p. 272, v. 23) 


That part of beauty, which is indescribable is called maidhurya 
of the body: rupam kim apy=anirvacyam tanor madhuryam ucyate. 
(p. 275). 

In madhura-rasa, the uddipana-vibhava besides those mentioned 
above includes the surroundings, called tatastha (peripheral). These 
are dark clouds, lightning, the seasons of spring and autumn, full- 
moon, fragrant breeze, birds et cetera. 


The anubhavas of madhura-rasa are, (1) alamkdras, (2) ud- 
bhasvaras and (3) vacikas. 


(1) The alamkdras, twenty in number, are as follows: the first 
three are physical, (amgaja), namely, (i) bhava (appearance), (ii) 
hava, (collection of ten coquettish gestures beginning with lila; here 
it means gestures indicative of emotions); (iii) hela (amatory 
signals); next are seven inherent qualities, called ayatnaja, namely, 
(iv) Sobha (lustre) (v) kdnti (beauty), (vi) dipti (brilliance) 
(vii) madhurya (grace); (viii) pragalbhata (skill); (ix) audadrya (good 
manners): (x) dhairya (patience). The next alamkdras are called 
svabhavaja, that is natural; they are (xi) lila (imitating the be- 
loved in dress etc.); (xii) vilisa (diversion); (xiii) vicchitti (decora- 
tion) (xiv) vibhrama (restlessness); (xv) kilikificita (combination 
of pride, desire, crying, smile, jealousy, fear and anger resulting 
from rapturous exultation); (xvi) mofttdyita (frank expression of 
desire); (xvii) kuttamita (external expression of anger as if hurt, 
out of modesty when kissed etc.); (xviii) vivvoka (to neglect the 
dear one out of wounded pride); (xix) lalita (pleasant movement 
of limbs, eyebrows etc.) (xx) vikrta (not to express desire out of 
modesty pride etc.). Two more adlamkdras are (xxi) maugdha 
(when with Krsna, to behave as if ignorant) (xxii) cakita (when with 
Krsna to be frightened without any reason). 

The udbhasvaras, which indicate physical expressions of amour, 
are seven in number. They are: nivi-uttariya-dhammitla-sramsanan, 
loosening the (i) lower garment, (ii) dropping the upper garment, 
(iii) disarranging the braid: (iv) gétra-~moftanam (twisting the body); 
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(v) grmbha (yawning); (vi) ghréna-phullatvam (deep inhalation of 
fragrance); (vii) nisvasa (deep breathing). 

The viicikas (conversation), twelve in number, are: (i) dldpa 
(agreeable and flattering talk); (ii) viliépa (lamentation); (iii) sari- 
lapa (dialogue); (iv) pralipa (vain or meaningless talk); (v) anulapa 
(repetition); (vi) apalipa (evasive talk turning the meaning of the 
spoken word); (vii) sandeSa (message); (viii) atidesa (taking ano- 
ther’s word as one’s own; (ix) apadega (hinting); (x) upadegsa (in- 
struction): (xi) nirdesa (pointed reference); (xii) vyapadesa (artful 
expression of one’s desire). 

The Sattvikas are the usual eight as mentioned above (p. 306), 
but here the psychological causes of such physiological changes are 
described. For example the cause of stambha (stupefaction) arc 
given as harsa (merriment), bhaya (fear), ascarya (wonder; surprise); 
visida (sorrow) and amarsa (impatience or indignation). As pre- 
viously, the siattvikas are classified as dhimayita (smouldering), 
jvalita (flaming), dipta (burning), and udditpta (burning brightly). 

As for the vyabhicdri-bhavas also, all of them mentioned above 
(p. 307) have been included, except ugratd (sterness) and dlasya 
(indolence). But the extra element in this vyabhicdri-bhava are the 
four dagsis (conditions), namely, utpatti (commencement), sandhi 
(confluence of opposite emotions), sabalata (mixture of opposite emo- 
tions) and Santi (alleviation). 

Next comes the sthayi-bhava, which in Sring@ra-rasa is known 
as madhura-rati. The basic formulation of this ratz depends upon 
the following: 

(1) abhiyoga: manifestation of the feeling (bhava-vyakti) per- 
sonally or through an intermediary; (2) visaya: five sense objects, 
namely, gabda (sound), sparga (touch), rupa (form), rasa (essence), 
and gandha (smell); (3) sambandha: pride in beauty, family etc.; 
(4) abhim@na: hankering after a particular object; (5) upama: re- 
semblance however slight: (6) svabhdva: subjective temperament 
depending on the oretic processes of cognative impression (nisarga) 
and impressions created by confirmed habits (Ssamskara) and invo- 
luntary reflexes (svaripa). 

In the madhura-rati the beloved ladies are grouped into three 
types: (1) sddhdrani, (2) samayijasd, and (3) samartha; they are com- 
pared to the increasing excellences of mani (jewel), cintd-mani (the 
wishing jewel) and the kaustubha-mani (the jewel habitually worn 
by Krsna on his breast). 

(1) S&dhérani-néyika is like Kubja, who was concerned ex- 
clusively with her gratification, but which could be through Krsna 
alone. 
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(2) Samafjasa-niyikds are Krsna’s queens, who desired mutual 
gratification; their love for Krsna was more deep-rooted (sandra) 
than that of a sadharani. 


(3) Samartha-nayikis were the gopis, who were concerned 
only with Krsna’s happiness, and had no sense of self gratification, 
because they had completely identified themselves with Krsna, their 
love was most deep-rooted (sandra-tama). This samartha-rati ulti- 
mately ripens into mahda-bhava, which will be explained presently. 


The madhura-rati has various stages of developments, according 
to the degree of its intensity. They are (1) preman, (2) sneha; 
(3) mana, (4) prunaya, (5) raga, (6) anuraga, (7) bhdva and (8) 
maha-bhava. These have been compared with the developing sweet- 
ness of (1) seed (2) Sugar-cane; (3) sugar-cane juice, (4) molasses 
(guda), (5) khenda (probably khandasari) (6) sugar, (7) sita (sugar- 
candy), and (8) s:topald (refined candy), each succeeding one, while 
containing in it the basic elements of the sweetness of the previous 
one is sweeter and purer than the previous one The generic term 
for these inter-related emotions 1s also preman. However, they 
have to be considered individually, as this topic is probably the most 
important among bhakti-rasa. 


(1) Preman is the indissoluble bond of feeling that binds a 
couple through all adverse circumstances. It developes in three 
stages, namely manda (slight), inadhya (medium), and praudha 
(mature). 


(2) Sneha is the end product of preman when the heart melts in 
love. Here again there are three types of nayikas, of which the kanis- 
tha (junior) 1s satisfied with hearing of Him; the madhyama (the mid- 
dle group) is satisfied by looking at Him; and (3) the Srestha (the 
foremost), whom only physical contact may satisfy. Sneha itself is 
of two types; one, ghrta-sneha, like ghrta, a basic material, is res- 
pectful (adara-maya), but having no intrinsic sensation cannot cause 
excitement; the second type called madhu-sneha, whose all pervad- 
ing capacity of excitement is self-evident as the sweetness of honey 
(madhu). 


(3) Mana is the highest manifestation of sneha, which can con- 
tain in itself even the lack of generous response to Krsna. It may 
be the development of either ghrta-sneha or madhu-sneha, and is 
known as udatta or lalita respectively. 


(4) Pranaya is the product of mana, when the latter gives way 
to unreserved confidence in Krsna’s love, and is of two kinds, name- 
ly, maitra (friendship qualified by humility) and sakhya (unalloyed 
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camaraderie). Sakhya and maitra may become su-maitra and su 
sakhya, that is excellent, when acted upon by udatta-and lalita-mana. 


(5) Raga is the final development of pranaya when to be happy 
is to be aware of the acute pangs of love. The stages of raga are re- 
presented by visual colour symbols, namely nilima (blue) and raktima 
(blood-red). Nilima, again. may be deep blue (nilt) or of softer shade 
(Syama) difficult to produce. The raktima may be like saffron (ku- 
sumbha), which is permanent, but spreads quickly and reflects other 
ragas, or it may be like the colour produced by madder (majijistha), 
all pervasive, independent, and of increasing glamour. The nili- 
raga is representative of Krsna and Candravali, while the majjistha- 
raga represents Radha and Krsna. 


(6) Anu-riga is the stage of love when it attracts to itself 
a sensation of unceasing novelty, a constant feeling of something not 
known before. Its manifestations are mutual self-surrender, (paras- 
para-vasi-bhava), foreboding of separation (prema-vaicittya), desire 
for being born as an inanimate object dear to Krsna (aprant-janma) 
and day-dreaming of Krsna during separation (vipralambhavisphirti). 


(7) & (8) Bhava is anu-rdga sui juris, a substantive state (sva- 
svamvedya-dasa); when it ceases to need a substratum for itself, it is 
known as maha-bhava. It is very difficult even for Krsna’s queens 
to attain the stage of bhava, which can be reached only by the milk- 
maids of Vrndavana. Maha-bhava is of two types, (i) riidha and 
(ii) adhiridha. 


(i) When the sattvika-bhavas are as consuming as a raging fire, 
the mah@-bhava is called ridha. Its characteristics are (a) extreme 
piquancy, when separation even for a moment becomes unbearable: 
(b) capacity to stir the hearts of all present, (c) to make a whole age 
appear as a moment, and a moment appear as an age. (d) extreme 
depression even in a state of happiness due to a presentiment of 
malaise, (e) to be oblivious of self and of everything even though not 
unconscious (mohady=-abhave'p?). 


(ii) Adhiridha is that stage, where the passion is no longer rag. 
ing like a fire; indeed its characteristic is that, it is indescribable, 
It is of two types, namely (a) modana and (b) madana. Modana in- 
volves the special charm of uddipta-sattvika, and is felt by only those 
who belong to Radha’s yiitha (group). In separation, it deepens into 
mohana, which causes a yet greater intensity of uddipta sattvika. It 
is characterized by Krsna’s fainting (consequent to a sense of separa- 
tion from Radha) even when united in the embrace of his queens at 
Dvaraka: Radha’s desire for happiness even by undergoing unbear- 
able suffering; spreading sorrow over the whole world; causing weep- 


» 319 


CAITANYA: HIS LIFE AND DOCTRINE 


: for elemental union, and 
ji animals; even, craving death ; 
rn Pace (divyonmadda.) This mohana 18 usually seen only in 
the Queen of Vrndavana, Radha. 

This divine frenzy or divyonmdda is manifested in the forms 
of udghirna or citra-jaloa. Udghurna means the performance of 
various irrational acts, such as getting ready to receive Krsna, 
when he is absent, being at Mathura. Citra-jalpa has ten forms 


namely: 

(1) prajalpa: contemptuously accusing Krsna of incompetence, 
the motivation being pride, jealousy and impatience. 

(2) parijalpa: skilfully pointing out Krsna’s cruelty, dis- 
honesty and inconsistency; 

(3) wijalpa: sophisticated expression of jealousy and resent- 
ment; 

(4) wujjalpa: declaration of Krsna’s deception while maintain- 
ing her pride but displaying jealousy; 

(5) samjalna: expressing Krsna’s ingratitude in a bantering 
manner: 

(6) avajalpa: declaring enviously the unworthiness of Krsna’s 
love on account of His hard-heartedness, lust and deceptive nature; 

(7) abhijalpa: hinting the propriety of giving up Krsna since 
He causes sorrow even to the birds; 

(8) ajalpa: declaration of Krsna’s crookedness accompanied 
with gestures which causes mirth to others; 

(9) pratijalpa: honouring Krsna’s messenger but declaring 
the impropriety of going to Him since He is always accompanied 
with other women; 

(10) sujalpa: inquiry about Krsna, marked by simplicity, 
humility, forwardness and anxiety; 

But the climax of the bhdavas is reached in maddana, and it shines 
only in Radha.'© 

sarva-bhaiv-odgam-ollasi madano’yam parat parah 
rajate hladini-sdro Radhayam eva yah sada (p. 499, v. 202). 

The characteristics of this state are, irrational jealousy, and 
remniscent contemplation of everything related to Krsna. It is 
indeed a form of yoga (yoga eva bhaved esa) therefore, there can 
be no separation in this stage of bhava. And in its infinite forms 
it is eternal. (nitya-lila). (p. 502, v. 208). 

In conclusion Ripa Gosvamin says: 


820 


it 


BHAKTI 


madanasya gatih susthu madanasy-eva durgama 
na nirvaktuin bhavec=chakyaé ten=dsau munin=dpy= 
alam." 


So Rupa Gosvamin begins to describe the various forms of 
love making (Sringdra bheda). This is first divided into two broad 
divisions, namely, vipralambha (separation) and sambhoga (union). 
The importance of vipralambha is that without separation union 
loses its charm; separation indeed is like the basic layer of colour, 
on which the tints are laid to bring out a better hue. 


Vipralambha has four forms, (I) pirva-rdga, (II) maéana, 
(III) prema-vaicittya, and (IV) pravasa. 


I. Pirva-raga is the stage of courting, when incipient love 
takes root through seeing, hearing et cetera. ‘Seeing’ here includes 
actual meeting, or seeing Krsna’s picture or His vision in a dream. 
Hearing of Krsna is through intermediaries. All the factors which 
brings about the growth of madhura rati, like abhiyoga etc. as 
mentioned above, are also present here. At the onset of love the 
beautiful maiden is in full bloom of health. But with the progress 
of deepening emotion she begins to lose her weight, her peace of 
mind, as also sleep. Then she falls into a miserable stupor, verges 
towards madness, and loSes consciousness and ultimately gives up 
life. These stages are differently manifested in different types of 
heroines, namely, praudha, samanjasa, and sddhairani. The praudha 
purva-rdga begins with desire and ends with death; Samajijasa’s 
manifestations are slightly different, but here too the raga begins 
with desire and ends with death. The saddhdrani’s rati begins with 
desire, and her developing passion reaches its most critical stage 
in lamentation, 


II. Mana is an essential ingredient of love making, and marks 
the stage when the course of progressive intimacy is jolted by a 
misunderstanding, which may be baseless or may have some ap- 
parent basis. If the misunderstanding is baseless it is easily re- 
moved, but if there is some basis it may be removed by sweet words, 
presents, praising oneself, etc. 


III. Prema-vaicittya is the ever-present mutual fear of losing 
the dear one, even when the couple are together. 


IV. Pravadsa is a deteriorative psychosis brought about by 
separation irrespective of the distance and time; the separation may 
be deliberate or forced. The ten stages of this condition are, brood- 
ing, sleeplessness, anxiety, loss of weight, paleness, lamentations, 
ilIness, insanity, unconsciousness and death. 5 
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But this separation (viraha) only happens in Krsna’s prakafa 
(manifest) lila, which is held simultaneously at Vraja, Dvaraka, and 
Vrndavana; the aprakata- (unmanifest) lila is eternal, and in it, 
there are no pangs of separation. 


(1) Sambhoga is love making, and can be mukhya (real) or 
gauna (apparent aS in a dream). Real love making may be of 
short duration (samksipta), or with mixed feeling as in a union 
after separation (Ssamkirna), or flourishing (Sampanna) as after re- 
turn from a short journey, or the union may be so completely satis- 
factory as to verge on satiety, which happens after a long absence 
abroad (samrddhimat). 


The last topic of the Bhakti-rasamrta-sindhu is rasdbhasa, 
simulated rasa, which occurs when the quantum of rasa is so small, 
or improperly developed that it is only capable of producing a phan- 
tom instead of the reality (rasavad abhasate iti rasibhdsa). It may be 
of three types, namely, (1) upa-rasa, (2) apa-rasa and (3) anu-rasa. 


(1) In upa-rasa, the sthdyi-bhaivas, and vibhavas et cetera are 
improper. Uparasa is sub-divided as follows: (i) Sdnta is due to 
meditation on Brahman from the advaita standpoint; (ii) prita is 
display of impertinence before Krsna, ignoring His devotees, 
and perceiving greater excellence in deities other than the selected 
deity (ista-deva): (iii) preyas is one-sided friendship and contemptu- 
ous attitude towards Krsna’s friends; (iv) vatsala is not serving 
(the child) as much as is permitted by one’s means and an excess 
of pathetic sentiment. (v) smingdra is a union which reflects the 
passion of only one of the couple; examples of the last type include 
breaking an agreement, rusticity and audacity etc. 


(2) Anu-rasa is that in which there is no reference to Krsna; 
it may be simply merriment or wonder etc. 


(3) Apa-rasa is that in which the rasa is developed in persons 
hostile to Krsna and implies merriment et cetera. 


1. ‘Real (lit. best) bhakt: 1s serving Krsna whole-heartedly after freeing one- 
self from all desires and the (effects of) 7nana-, karma-, and raéja-yoga’, (adi- 
here means raja-yoga ) All page reference to the Bhaktt-rasdmrta-sindhu is 
to Dr. Narendra’s edition, Delhi University, Delhi, 1963. 

2 Nitya-karma, that is, thle performance of daily rites like sandhya does not 
produce any merit, but their non-observance results in sin. Here Ripa Gos- 
vamin says that the mtya-karma recommended by him will produce definite 
merit. (Sadhana, II, iv. p. 24.) 

3. It should be noted that for all statements, Ripa Gosvamin copiously quotes 
the scriptures as his authority. 

4, More details are found in the Hari-bhakt:-vildsa of Gopala Bhatta. See also 
CC, II. xxii, 125. 

5. Nine elements or amgas of bhakti are mentioned in the Bh.P. VII, v. 23. 
These are: 
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Sravanam kirtanam Visnoh smaranam pdida-sevanam 
arcanam krandanam dasyam sakhyam dtma-nivedanam. 
For details see next chapter. 


. Sadhu-samga may also mean meditating on the lives and sayings of saintly 


persons, as has been said in the Gita (II. 62): dhiyiyato visayin pumsah 
samgas tesupajiyate. 


. These terms and the following are taken from Sanskrit poetics. On vibhava 


etc. Mammata says: ‘What are known in ordinary language as kérana 
(causes), karya (effects) and sahakdri (auxillaries) of rati (latent emotion 
of love) etc. are called vibhdva- (excitants), Qnubhdva- (ensuants) and 
vyabhicari-bhava (variants) when found in drama and poetry; and the latent 
emotion, the (permanent) sthdyi-bhava 1s called rasa.’ Bharata also says: 
‘vibhaiv-dnubhdva-vyabhicari-samyogad rasa-nispattih’; Kavya prak@sa, IV. 
27-8. Here, as will be shown, the sthayi-bh@va in combination with vibhéva, 
anubhéva, sdttvika-bhava, and vyabhicGri- or saficdri bhgva forms the rasa. 


. Krsna is never meditated upon by the Gaudiya-vaisnavas except in the age 


groups mentioned here; He is the eternal youth. Radha is also usually con- 
ceived as sixteen years old; sixteen here may have some mystic significance. 


. The same number of vyabhicéri-bhavas are given in the Kdvya-prakésga, VI. 


31-34. 
For avadhiita, see above p. 250. 


In this connection Ripa Gosvamin quotes the following verse (p. 326) usually 
attributed to Madhusidana Sarasvati: 

advaita-vithi pathikair ee 

svananda-simhdsana-labdha-diksah 

sathena kenap vayam hathena 

dasikrta gopa-vadhi-vitena. 
Rupa Gosvamin who was much older than Madhusidana, ascribes this verse to 
Vilvamamgala; hence 1t could not have been written by Madhusidana Sara- 
svati as is usually believed. 


. See Gita, XVII, 51-55. 


. Usjvala nilaman: by Rtipa-Gosvamin, with the commentaries of Jiva Gos- 


vamin and Visvanatha Cakravartin edited by M. M. Pandit Durgaprasad and 
Wasudev Laxman Sastri Pansikar, Kavyamala series, No. 95. Page refer- 
ence are to the 1932 edition. 


. For a typical description of vipralabdha see Rabindranath: dji ye rajani ywiya 


phiraiba taya kemane. 


. ‘The body 1s not adorned at all, yet a glamour shines; that is beauty,’ 
. This was also seen in Caitanya. 


. The way of médana is beautiful, that of madana difficult; even the sages are 


incapable of describing them, hence no more need be said about them.’ 
p. 503, v. 209. 


CHAPTER XXVI 
THE WAY OF BHAKTI 


& 

Having discussed the components and stages of bhakti, it is 
now necessary to discuss the expressed meaning of the term or its 
denotation. This has been done by Jiva Gosvamin, in his Bhakti- 
sandarbha,! where he has shown that Bhagavat is the only and the 
chief abhidheya, or the subject matter of bhakti; he has also discussed 
in detail the primary characteristics of bhakti and its modes and 
functions, as well as certain allied subjects. 


Jiva Gosvamin begins by stating that, though the ultimate reality 
(para-tattva) is known as Brahman, Paramatman, and Bhagavat, 
His supreme reality (param-otkarsa) is Bhagavattva (as Bhagavat). 
Man, obscured by mayd, cannot visualize this reality, wherefore he 
suffers the bane of mundane existence. But such individuals, who 
possess certain innate capacity (samskara) or who have received 
special dispensation from great sages, may have immediate realiza- 
tion by listening to the scriptures (sravan-drambha-matrena, 1, p. 4) 
and do not need any further instruction (upadesa). Still it is neces- 
sary for them to understand what is the true meaning of the scrip- 
tures, as well as the necessity of spiritual discipline and their impli- 
cations. (paratattv-ady—upadesasya kim abhidheyan prayojanam 
ca, 1, p. 6). 


The way of devotion? is most desirable, because it attains fulfil- 
ment within oneself and by itself (svacitte svata eva siddha), while 
the means prescribed by Samkhya-Yoga and jnana-vairdgya (monism) 
depend on bhakti for attaining their end.* Therefore one should 
give up the ways of karma,‘ jiana, and vairagya and concentrate 
on bhakti. As has been said in the Bh.P. (I. ii. 28-9): ‘Vasudeva 
is the real essence of the Vedas, the ultimate object of the sacrifices, 
yoga (system), Vedic-rites, knowledge, asceticism, dharma (duty), 
and He is the ultimate goal.” 


As bhakti is the natural function of a man, he should constantly 
engage himself in listening to and singing the glories of Krsna. 
Thereby, the knot of egotism will be broken, doubts will disappear, 
and the results of past actions wither away.® Bhakti is particularly 
efficacious for the householders who are tried to their worldly affairs 
(grha-medhi). They live just as trees also live; they breathe 
and so do the bellows; they eat and enjoy sex just as the animals 
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do (Bh.P. II. iii. 18). For such people the only way to salvation 
is to hear Krsna’s lild-kathd-rasa (Bh.P. XII. iv. 40). The Kaliyuga 
has many defects, but possesses one great advantage, namely, that 
in this age merely by singing the name of Hari one can attain 
salvation (Bh.P. XII. iii. 49-51). 


Desire never ends; satisfaction of one begets another. So Krsna 
leads a man away from all desires to the asylum of His lotus-like 
feet, just as a mother takes a piece of clay out of her child’s mouth 
and gives him a piece of candy. The devotees of Visnu are the 
highest among men, be they brahmana, ksatriya, vaisya, sidra or 
even worse. The way of bhakti is not tiresome. One can please 
Him by offering Him leaves, flowers, fruits or even water; why 
should therefore one follow other methods which are tedious? 


Even Siva and Brahma have to be worshipped as vaignavas, 
that is, these two gods are vaisnavas. He who equates Narayana 
with Brahma or Rudra _ is an atheist. However, as the Padma- 
purdna has said, the worshippers of Surya, Siva, GaneSa, Visnu 
and Sakti will ultimately attain Krsna, just as rain water ultimately 
reaches the sea. They are the same under five designations, just 
as Devadatta, one man, is the son of someone, the father of another 
and so on. Still the wvaisnavas are the best; as has been said in 
the Skanda-purdna, that the worshippers of Sirya, Siva, Brahma 
or Sakti cannot be compared with a devotee of Bhagavat. Even 
according to the Gita (IX. 23-25) worship of other gods is practically 
fruitless. But one should never show any disrespect to other gods 
like Brahma or Siva. He who worships Krsna and criticizes other 
gods, loses all merits, including what was acquired before. (Gauta- 
miya Tantra xxxiii. 84). Hence it is a great fault to show dis- 
respect to Siva (Siv-dvaji-idau mahdn eva dosah, 106, p. 139), be- 
cause Siva is a maha-bhagavata. 


Another great fault is committed by thinking the image of god 
to be a piece of stone. Indeed a man will certainly go to hell, if he 
thinks an image of Visnu as a block of stone, or makes distinctions 
among the vaisravas according to their caste, or if he considers the 
water in which the feet of Visnu’s image or the feet of the vaignavas 
have been washed to be ordinary water, or thinks that His Name 
and mantra are as good as any other words, or equates Visnu, the 
lord of lords, with other gods, or indeed places Him even lower. 


All these faults are possible in a man who is without know- 
ledge of Ivara. Hence to induce devotion, some knowledge is 
necessary, for which again it is essential to worship an image. A 
man should worship an image so long as he is unable to cagnize 
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in himself He who is immanent in every soul (Bh.P. III. xxix. 25). 
And as the Hayasirsa-paicardtra says, once having established an 
image one should worship it throughout life; one should rather 
give up one’s life than the worship of the image. 


Jiva Gosvamin then proceeds to establish the merits of bhakti. 
Bhakti is the highest (form of human activity); in support of this 
statement, Jiva Gosvamin quotes from the Gita (VI. 46-47). Bhakti 
is eternal; preman is capable of melting (the results of) karma as 
fire melts gold. The Bh.P. (III. xxviii. 22) says that, ‘Siva has 
become siva (auspicious) by holding the water flowing from (Visnu’s) 
feet on his head’. This proves the maha-nityatva (supreme eter- 
nality) of bhakti as also that, it is the abhidheya. Bhakti is uni- 
versal; even if a very great sinner pays undivided and exclusive 
devotion to Krsna, he should be considered to be a saint, (that is, 
he becomes a saint (Gita IX. 30). And a real devotee, even if 
immersed in wordly affairs, is not overwhelmed (Bh.P. XI. xiv. 18). 
A devotee does not accept liberation like salokya et cetera, even if 
those are presented to him. (Bh.P. IX. iv. 67). As Krsna has 
said in the Gita, (IX. 26) and the Bh.P. (X. Ixxxi. 4) ‘He accepts 
whatever the devotee offers Him, be it leaves, flowers, fruits or 
even simple water’. In the Krta age, Visnu had to be meditated 
upon; in the Treta age, He had to be propitiated by sacrifices; in the 
Dvapara by service, but in the Kali age mere Hari-kirtana is equally 
efficacious. (Bh.P. XII. iii. 52). If a man is without Visnu-bhakti, 
what does it avail to him, if he reads the Vedas and the scriptures. 
goes on a pilgrimage, or engages himself in penances or Vedic 
sacrifices? Bhakti is not only the supreme virtue, it is also the 
universal purifier. Karmas (Vedic sacrifices) are saguna, but bhakti 
is nirguna. It is self-revealing, and is extremely blissful. Sins are 
removed by listening to the recital of His Name. 


Bhakti is the end (sédhya) as well as the means (sadhana). But 
even the saddhana-bhakti, such as listening to the recital of Kysna’s 
Name removes sin, however great. But a grave sin is committed 
if one feels that such recitals are mere eulogies and not His essence; 
and actually it is the worst fault a vaisnava can commit.’ Such a 
fault is removed by constant recital of the Name of Krsna. But the 
resulting merit that accrues by the recital of the Name differs from 
person to person depending on the stage of their spiritual progress 
(adhikdra).2 Even so, though bhakti destroys all obstacles, and 
results in preman, one should not on its strengthedesire for some- 
thing else. 


326 


THE WAY OF BHAKTI 


The nine elements of bhakti are: 
Sravanan kirtanan Visnoh smaranam pdda-sevanam 


arcanam vandanam ddasyam sakhyam dtma-nivedanam, 
(Bk.P. VIT. v. 23). 


Sravana and kirtana mean remembering His Name; pdda-sevanam 
means service (paricarya); arcanam means worship (pijd) according 
to prescribed rites; vandanam is obeisance (namaskara); dasyam 
means to adopt the attitude of His servant; sakhyam means to 
worry about His welfare; dtma-nivedanam means complete 
surrender of the body to Him, like the surrender of cattle to the 
butcher; one must not even think as to how to maintain oneself. 
As the Gopdla-tapani Upanisad says: 

‘bhaktir asya bhajanam tad ih-imutr-opidhi-nairdsyen— 
amusmin manah-kalpanam etad eva ca naiskarmyam.” 
Therefore, Jiva Gosvamin says, that, the nine elements of bhakti 

mentioned above are not obligatory, and one element is sufficient 
if undivided attention is paid to it. Till the stage is reached, when 
one develops whole-hearted respect, sravana etc., that is the nitya 
and the naimittika karmas must be performed, indeed breach of 
these injunctions would be a sin.'!°. However, the nisiddha (forbid- 
den) karmas must not be performed. 


This leads on to sarandagati, that is complete surrender to Krsya 
which is based on the Gita (XVIII, 66 and IX. 3 and 4). 

Defining bhakti, Jiva Gosvamin says: 

bhaja ity—esa vai dhadtuh sevayah parikirtitah 
tasmat sevi budhaih prokta bhaktih sadhana-bhiyasi."! 

This seva must be physical (kayika), verbal (vdctka) and mental 
(manasika). This bhakti is of three types, namely, dropa-siddhi, 
samga-siddha and svariipa-siddha. Aropa-siddha-bhakti arises when 
all actions are dedicated to Krsna, even if there is no self-evident 
germinal bhakti. Samga-siddha-bhakti also has no _ self-evident 
germinal bhakti (svato-bhaktitva): still knowledge and action have 
been prescribed as components of bhakti; for example, when the 
Bh.P. (XI. iii. 22) says that ‘one must learn everything from the 
god-like guru’, it is an injunction for knowledge. Similar is the 
injunction, ‘divest the mind of all attachments and keep the company 
of saintly persons’ which prescribes action. The result of the com- 
bined performance of such injunctions as components of bhakti is 
known as samga-siddha bhakti. The third type, is generated by 
éravata, kirtana et cetera, which by their own potency induce bhakti 
even in a congenital idiot or a mad man. This is known as svariipa- 
siddha-bhakti. 
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All these three types again may be akaitava (without deceit) 
or sakaitava (deceitful). When dropa-siddha- and sarnga-siddhi- 
bhakti are begotten in persons capable of receiving it, and there is 
no desire other than bhakti, then it is akaitava. But if these are 
practised to produce some result either for self or for someone else, 
it is sa-kaitava. Similarly, in svaripa-siddhd-bhakti’ if one con- 
centrates on serving the Bhagavat, mindful only of His glory and 
depends only on Him, it is akaitava or akincand-bhakti, otherwise 
it is sakaitava. 


Dedication of karman is of two types, one is in the form of 
pleasing the Bhagavat, the other is completely abandoning it. There 
are three reasons for dedication of karman, desire (k@manda), ces- 
sation from action (naiskarmya), and bhakti. Pure cessation from 
action is not possible, as Manu (II. iv) says: ‘No action is ever 
found in this world to be done by a man entirely without desires; 
whatever a man does is the outcome of desires’. Hence cessation 
of activity, or its dedication to Bhagavat due to desire implies selfish- 
ness, and is but a reflection or a pretence of propitiating Bhagavat. 
Real propitiation comes through dedication of action due to bhakti. 


Bhakti can be alloyed with three types of desires, which are 
called sa-kama, kaivalya-kama and bhakti-matra-kama. Sa-kama- 
bhakti is usually mixed with karman, which in the present instance 
means dharma, that is, the performance of Vedic rites. Kaivalya- 
kama-bhakti is sometimes alloyed with karman and sometimes with 
jnana, or with both. Jana here means visualization of identity 
with Bhagavat. Hence such bhakti leads to moksa (final liberation 
of the monists). 


Even where the goal is pure bhakti (bhakti-matra-kama) it may 
be mixed with karman which has been described in the Bh.P. 
(XI. xix. 20; 23-4). The Bh.P. (III. xxix. 15-19) has also described 
karma-jndna-misra- and jnana-misrd-bhakti-matra-kam4@-bhakti, 
where one has to perform the rites pertaining to a vaignava as laid 
down in the Pancaratra texts.’ 


Kevala-svariipa-siddha bhakti may be sa-kama or kaivalya-kama. 
Of these two the first (sa-kama) may be either tamasi, or rdjasi or 
sittviki, where the intention is to harm some person through envy 
or pride, the bhakti that is, worship of Ksyna, is tamasi; where such 
worship is done with a desire to improve one’s wealth or fame, it 
is rdjasi; but where karman is dedicated to Bhagavat to rid oneself 
of its results, or rites are performed because they ere enjoined as a 
duty, it is called sattviki. 
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But bhakti itseif, of which these above-mentioned variants are 
determinants of its excellence, is niskémd (desireless) and nirguna 
(without gunas) and is pure svaripa-siddha, and as has been said be- 
fore, is also known as akificana. The exalted state of devotees who 
are adepts at this type of bhakti has been described in the Bh.P. (IIT. 
xxix.13), where it is said of them only that, ‘they prefer to serve me 
(Krsna) than accept sdlokya-, sarsti-, sirupya-, or simipya-mukti eveu 
if offered. 

Vaidhi-bhakti has several components, such as Sarangpatti, guru- 
sevg, sravana, kirtana et cetera. 


Saranipatti means taking refuge in Krsna; it may be due to a 
desire to receive protection from the six psychological enemies, 
namely, kama (desire) krodha (anger), lobha (greed), moha (delu- 
sion), mada (pride) and matsarya (jealousy). It may also be due to 
a desire to avert the displeasure of Krsna. For this purpose it is 
necessary (1) to accept only such things or ideas which are favour- 
able to the growth of bhakti and reject everything else; (2) to deve- 
lope the faith that Krsna is the protector, and to instal Him as the 
guardian; (3) to conduct oneself according to the ideal of performing 
whatever act to which He may appoint one. 


Next is guru-sevd.'} About the guru (preceptor), it has been said 
that, guru is the visible mantra; he is Hari himself; if guru is pleased 
Hari is pleased. Again it has been said that, if Hari is angry, the 
guru can rescue, but if the guru is angry none can rescue; therefore 
by all means please the guru. This attitude is supported by the 
Narada-pancaritra, Padma-purana and the Bh.P. (X.1xxx.34). 
According to the orders of the guru, one should serve other vaigsna- 
vas; but it is a misdemeanour to render such service (in his pre- 
sence) without his permission. As the Ndrada-pancaratra says, he 
who pays obeisance (piijayet) to others in the guru’s presence, comes 
to a bad end and such obeisance does not bear any fruit. 


A guru should be selected with extreme care, and only such 
persons should be selected who are very learned. One should not 
go near a guru who gives vent to unjust views. A guru who is 
hostile to the vaignavas, is very arrogant, devoid of the power of 
discrimination, and is bent on following a wrong way should be dis- 
carded. 


guror apy-avaliptasya kary-dkaryam ajanatah 
utpatha-pratipannasya parityago vidhiyate 
(237 p. 408). 


It is also recommended to perform sevéd to mahd-bhégavatas, 


that is learned and saintly vaigsnavas. According to the Bh.P. (XI. 
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xii. 1-2; and XI.xi.47) it includes besides sddhu-seva, also isfa-pirta. 
Here ista has been explained by Jiva Gosvamin as agnihotra, dasa- 
paurramisa, citurmdsya, pasu-yaga, vaigsvadeva and bali-harana."4 
By Piurta is meant, construction of temples, pleasances, gardens, wells, 
step-wells, ponds, drinking-water reservoirs, and hospices. However, 
company of the pious is of the greatest importance, and it*is desirable 
(ucita) to receive any vaisnava with due greetings. Krsna has said: 
‘A (brdéhmana) versed in all the four Vedas is not dear to me if he 
is not devoted to me; but a candala is dear to me if he is devoted to 
me. Therefore it is the latter who should be given gifts, and it is 
from him that gifts should be accepted; (for) he is as worthy of pija 
asI am.’ Accordingly Durvasas had paid obeisance to the feet of the 
ksatriya king Ambarisa, though against the latter’s wish. But Krsna, 
Uddhava and others always paid obeisance to the brahmanas, there- 
fore non-brahmanas should not expect for such marks of respect, 
otherwise, the fault of transgressing the Bhagavat’s command is com- 
mitted. For He has said: ‘Do not molest a brahmana, even if he has 
committed an offence; even if a brahmana beats or curses you, still 
you should bow down to him.’ (Bh.P. X.1xiv.41).% 


The next component of vaidhi-bhakti is to listen to the recital of 
naman (name), ripa (form), guna (qualities) and lila (anecdotes) of 
Krsna. The importance of listening to the glories of these aspects of 
the Bhagavat has been stated in the Bh P. (VI. xvi. 44; III. ix.5; 
AII. iii.14-5; II, iii.12). It is also necessary to listen to the names 
and qualities of the retinues of the Bhagavat. (Bh.P. ITI .xiii.4). 


Next comes the 24ma-samkirtana which includes the singing not 
only of the Name, but of the form, qualities and the lila of the Bhaga- 
vat. As usual verses from the Bh.P. are quoted to show the excel- 
lence of such samkirtanas,!® and a verse is quoted which states that 
a man loses merit and goes to hell, if he does not leave the place 
where the naman of Bhagavat is being vilified. Commenting on 
this, Jiva Gosvamin says that this direction is meant for those who 
are unable to prevent vilification; but the duty of a man, who is 
capable of it, is to severe the tongue of the vilifier or, give up his 
life in the attempt. (p. 265, 453)!*. 


In the kirtana, one should declare one’s lowliness as well as 
one’s desired objective, and recite or sing devotional hymns. Among 
the hymns, those which are concerned with the naman of Bhagavat 
are the best. When the mind becomes pure due to saranégati et 
cetera, nfima-kirtana becomes the sadhana (devotional and spiritual 
exercise) for those seeking liberation; therefore, instead of giving up 
nima-kirtana, one should have recourse to smarana which means 
mental investigation (manas-dnusandhinam); but this depends on 
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the purity of heart. Smarana leads to dharand, dharana to dhyana, 
dhyana to dhruvinusmrti, dhruvanusmrti to samadhi. 


Smarana which means any inquiry, (anusandhana), is of five 
types, depending on the subject, namely, naman, guna, parikara, seva, 
and lila. Concentration of mind on any of these in general is reten- 
tion (sarvatag cittam akrsua sdmany-dkarena mano-dharanam dha- 
rana). To concentrate on a particular form et cetera is meditation 
(vigesato rip-ddi-cintanam dhydnam). When the flow is uninter- 
rupted like flowing nectar, it is called everlasting memory (amrta- 
dhard-vad avicchinnam tad dhruv-inusmrtih). When only the ob- 
ject of meditation is visualized (and nothing else) it is called trance 
(dhyeya-matra-sphiranam saméadhir iti). (277, pp. 475-76). 


Dhruv-anusmrti et cetera has been shown by Ramanuja in his 
commentary on Br.S. [.i.1]. (es-aiva Sri-Raimdanuja-bhagavat- 
pidaih prathama-sitre darsitasti; 278; p. 477). It is different from 
the asamprajndta Brahma-samadhi-: which is usually meant for the 
santa-bhaktas. 


Pada-seva includes seeing, touching and circumambulating the 
image, following an image in a procession, bathing in the Ganges 
and pilgrimages to Puri and other holy places like Mathura, Vrnda- 
vana, Dvaraka et cetera. 


About the necessity of worshipping images, Jiva Gosvamin 
adopts an ambivalent position. He states that according to Bhaga- 
vatism, it is not necessary to worship images (arcana-maérga) as it is 
in the Pancaratra system; because even without worshipping images, 
the goal (purusirtha) can be reached by Saranapatti et cetera; still 
those who follow Narada et cetera (that is the Bhagavatas) want to 
establish a relation with Sri-Bhagavat by initiation through the grace 
of the guru. They should certainly get themselves initiated and 
perform the prescribed rites. 


The paricaryd-marga (that is arcand-m4arga) is expensive (for 
mendicants), hence it is intended for house-holders, for whom indeed 
it is the superior way. Just as by watering the branches and the 
leaves, one waters the roots, of the tree also, similarly by devata-yaga 
(worshipping images), and arcana (of household deities), Bhagavat 
is worshipped); and non-performance of such worship is a grave 
fault. If an initiated person fails to perform the prescribed rites, 
he goes to hell. 

Arcani-marga is subject to injunctions (vidhi): prior initiation 
is essential; then the procedures laid down in the scriptures have to 
be learnt. Just as a dvija does not acquire the right to study the 
Vedas unless he has performed the upanayana ceremony, similarly 
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an uninitiated man has no right to (repeat a) mantra or worship 
deities. 


But the word containing the name of the Bhagavat as its core is 
mantra (nanu Bhagavan-nadm-~itmaka eva mantrah). Moreover, the 
mantra is qualified by words like namah and imbued with particular 
energy derived from Bhagavat and the rsis, and it brings about the 
cognition of relationship between the Bhagavat and the devotee. 
The naman of Bhagavat without any other aid can beget even the 
supreme result like parama-purusartha; and mantra is more power: 
ful than naman; hence what is the necessity of initiation? 


Having thus stated the objections, Jiva Gosvamin replies that, 
essentially initiation is not necessary (yady-api svarupato n=Gsti) 
but there are people who have an aptitude for repulsive acts; for 
them and for those with wandering mind, the illustrious seers have 
sometime or the other (kvacit kvacit) advised (the adoption of) 
arcanad-marga as aid to compressing the mind. Hence according to 
the scriptures, transgression of such injunctions involved expiations. 
Thus the irreconciliation of the two views (that is Bhagavatism and 
Pancaratra) is removed; one (view) does not depend on the other 
(tata ubhayam api n—dsamanjasam iti tatra tad apeksa n=—Gsti. 280, 
pp. 487-99). 


Jiva Gosvamin then quotes several verses from various texts, 
namely, Ramarcanacandrika, Tantra (unnamed) Mantradeva-praka- 
Sika and the Sanatkumara-samhita, to show the merits of Rama-man- 
tra, Saura-mantra, Narasimha-mantra, and the best of all, Gopala- 
mantra. He then quotes the following verse from the Brahma- 
yamala: 

sruti-smrti-purdn-ddi-pancaratra-vidhim vind 

aikantiki Harer-bhaktir utpdtayaiva kalpate.”” 

It is remarkable that Jiva Gosvimin does not quote any autho- 
rity to affect a reconciliation between Bhagavatism and Paficaratra 
system of worship. His statement that this has been prescribed by 
Srimad-rsi-prabhrti is, to say the least, ambiguous. ' Possibly he was 
following the tradition established by his uncles or by Gopala Bhatta, 
whose work he claims to complete in the opening verse of the Bhakti- 
sandarbha. Gopala Bhatta was a southerner, and actually Jiva 
Gosvamin in the opening verse refers to him as Daksinatya Bhatta; 
hence it is possible that Gopala Bhatta introduced this aspect of Pafi- 
caratra system to Gaudiya-vaisnavism either directly or borrowed it 
from the Sri-vaisnava sect. 


Jiva Gosvamin next proceeds to describe arcana, of which there 
are two types, namely, kevala and karma-misra, The description of 
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kevala arcana is vague, and seems to be some simple form of worship. 
The karma-miésra arcana is prescribed as suitable for ideal house- 
holders who want to set an example to others; they should perform all 
the customary rites. 


It is also necessary to worship the pithdvarana, deities like 
Visvaksena GaneSa and Durgi:; the last two, however, must be dis- 
tinguished from the homonymous deities of Maya-sakti. This Ganega 
and Durga are evolved from the svaripa-sakti of the Bhagavat; their 
identity has been established in the Gautamiyakalpa thus: ‘yah 
Krsnah s=aiva Durga sydd ya Durga Krsna eva sah.’ 

Here Jiva Gosvamin follows the Padma-purana, which men- 
tions various avarana-devatas and prescribes their worship, while for- 
bidding the worship of non-Vedic gods, and separate worship of Vedic 
gods. 


tasmidd avaidikanim ca devanam arcanam tyajet 
svatantra-pijanan yac--ca vaidikinam api tyajet. 
(285, p. 495) 
On the same authority the worship of the bhitas has been prohi- 
bited. 


In the remaining part of the Bhakti-sandarbha, Jiva Gosvamin 
has dealt briefly with the topic of ritual worship. This topic, how- 
ever, has been very elaborately dealt with by Gopadla Bhatta, men- 
tioned above, one of the six Vrndavana-gosvamins, in his work Hari- 
bhakti-vilasa, the most important smrti work of the Gaudiya-vaigsna- 
vas. 


The scope and object of this work will be evident from the 
following list of the subject-matter distributed in its twenty chap- 
ters or vilasas: (I) The guru, disciple and mantra; (II) diksd (initia- 
tion; (III-IV) The daily rites; (V-VI) Daily morning rites; (VII) 
The offering of flowers, leaves etc. in worship; (VIII) The use of in- 
cense, light, naivedya etc. and other rituals; (IX) Description of the 
greatness of caranodaka, tulasi plant etc; midday rites; vaigsnava 
Sraddha rites, and rules regarding the partaking of naivedya (food 
offered to the deity); (X) The characteristics of a vaignava and his 
religious practices; (XI) The evening rites, rules of pious conduct, 
and the efficacy of the sacred Name and of bhakti; (XII) Fortnight- 
ly fasts and observances; (XIII) Rites and duties connected there- 
with; (XIV-XVI) monthly observances for the year including festi- 
vals; (XVII) puragscarana; (XVIII-XIX) The construction of images; 
(XX) The construction of temples. 

It is neither necessary nor possible to give here a summary of 
this voluminous work, and it does not appear that all the injunctions 
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of Gopéla Bhatta have been scrupulously followed by the Gaudiya- 
vaisnavas. For example, Gopala Bhatta definitely lays down, that 
a non-brahmana must not initiate a brihmana. (ksatra-vit-sidra- 
jatiyah pratilomyam na diksayet, I. 52). Though this injunction is 
usually followed, there are instances where a non-brahmana like 
Narahari Das (a vaidya), Narottama Das (a kdyastha), and Syamé- 
nanda (a sadgopa) are said to have initiated brahmanas. 


The necessity of a guru is taken for granted, and directions are 
given by Gopala Bhatta according to the Narada-pafcaratra. In utter- 
ing the name of the guru, one must prefix it by om sri and suffix it 
by the phrase Visnu-pdda (1.95). This injunction also is not followed 
by the Gaudiya-vaisnavas, and Gopals Bhatta does not mention that 
the Guru is a manjar?, who can lead the disciple up to the yithesvari. 
Then Gopala Bhatta gives three mantras the first of eight syllables, 
(i.e. om namo Nardyandya). The second of twelve syllables, 
(i.e. om namo bhagavate Niriyarndya) and the third of eighteen sy]- 
lables, (i.e. klim Krsniya Govindiya gopi-jara-vallabhaya svaha. 
The first two are common vaistava mantras, which the third is used 
by Vallabhacarya’s sect). 


In the fifth vildsa, (450) Gopala Bhatta quotes the Padma-puréna, 
which states that even women and Siidras are entitled to worship a 
salagrama. This statement is repeated in Verse 452. Here again 
the practice of the Gaudiya-vaisnavas differ, for though Caitanya gave 
his sdlagrdma to Raghunatha Dasa Gosvamin, a kayastha, non-bhrgh- 
manas and females are not allowed to worship salagrama. But what 
is most surprising is that while Gopdla Bhatta lays down rules for 
the construction of the images of Laksmi, Narayana, Krsna, Rukmini, 
and other forms of the deity including Buddha,'® he does not give 
any direction for the construction of the images of Radha and Krsna. 


There is no doubt, however, that the Gaudiya-vaisnavas regard 
the Hari-bhakti-vilasa as an authoritative guide or text for 
vaidhi-bhakti and the work is quoted by name in Rupa Gosvamin’s 
Bhakti-rasadmrta-sindhu. 


2 


Though the Gosvamins have extolled the way of bhakti, they 
have not denied the efficacy of other ways of devotion. In fact, Jiva 
Gosvamin’s attempt was not to denounce karma and jnana as means 
of salvation, but to prove the superiority of bhakti over them. Jiva 
Gosvamin was not overstating his case in the sense that, 
it was the prevalent attitude towards bhakti. For example, the 
Paraméra Emperor Bhoja (c.A.D. 1000-1055) commenting on the 
Yoga-stitra 1.24 wrote: ‘prakrti-purusa-samyoga-viyogayor ‘iévar- 
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eccha-vyatireken-dnupapatteh’. This is fundamentally opposed to 

the main trend of Yoga, and most probably indicates the influence 

of bhakti even in the 11th century. The effect of bhakti, on Jiva 

Gosvamin’s great contemporary monist, and probably his teacher, 
namely, Madhusudana Sarasvati is evident in the latter’s Haribhakti- 
raszyana and the commentary on the Git@d. And even Samkara at 
the end of his commentary on the Gita (XVIII, 51 says: tasmad 
jrane yatno na kartavyah kim tu andtma-buddhi-nivrttaw eva; tasmad 
jnana-nistha susampadyd. The implications of this sentence can 
easily be turned to suit Jiva Gosvamin’s contention. 


Gaudiya-vaisnavism, however, does not deny jfana as a means 
of salvation. As Jiva Gosvamin himself says: ‘kevalam jianarn 
Brahm=—eti sabdyate; antaryamitva-maya-maya-Ssakti-pracura-cic- 
chakty-amsa-visistam Paramatm=—eti; paripirna-sarva-sakti-visistam 
Bhagavan iti.’ (7, pp. 16-17).'°. Here he quotes, Bh.P. I. ii. 12, 
according to which bhakti with jfifina and vairdgya backed with the 
knowledge of scriptures heard from a teacher, leads to self-realiza- 
tion. Later (43, p. 51) he quotes another verse from the Bh.P. 
(III. v. 4) which shows that bhakt? may lead to the acquisition of 
jrnana. Jiva Gosvamin, however, gives little value to kevala-jiina 
which does not produce rati (Bh.P. I. ii. 8) and states that when 
jnana is qualified as ‘kevala-jrana’ it indicates nivrtti-matra-laksanam, 
and its result is temporary. (5, p. 13). He has also stated that 
nivriti-mitra laksana is vaimukhya, or contra-indication to Bhagavat. 


This was also told to Sandtana Gosvamin by Caitanya as re- 
lated in the CC (II. xxiv, 57-96). According to Caitanya, there are 
two broad divisions among the followers of jnana-marga, namely, 
kevala-Brahmopiésaka and moksakamksi. The kevala-Brahmopasakas 
are of three types, namely, sddhakas, Brahma-maya and prapta- 
Brahma-laya, but in kevala-jrana there is no mukti without bhakti, 
and those who also practise bhakti ultimately reach the stage of 
prapta-Brahma-laya. The moksakamksi jnams are of three types 
namely, mumuksu, jivanmukta,and pradptasvartipa. The mumukgu 
usually manages to come into contact with sages who teach them 
Krsna-bhakti, which leads to mukti. Jivan-muktas are of two types, 
the first is devoted to Krsna, and worship Him, the other type, suska- 
jiani, goes under. The prdapta-svaripas get a divine body through 
bhakti and become devoted to Krsna. 


Therefore Jiva Gosvamin has rightly presented the views of the 
Master, when he concludes: ‘tad evam jnanasya bhakti-samsargam 
vind karmanas ca tad upapddakatvam vind vyarthatvan vyaktam.”” 
(23, p. 33), 


385 


CAITANYA: HIS LIFE AND DOCTRINE 


But later after quoting many more passages from the scriptures 
he states: 

‘samana-prapyayor api pathor ekasya durgamatva-kathanen= 
anyasy—abhidheyatvamn svata eva sidhyati.”! (48, p. 54). 

As for the raja-yogins, Jiva, Gosvamin says that, to practise 
the ways prescribed by this maérga, namely suspension of mental 
function, is an aberration so far as bhakti is concerned, but the 
mind of those who follow the pure way of bhakti will stop function- 
ing by itself. Later (103, p. 121) Jiva Gosvamin has quoted the 
Bh.P. X; li. 41 to prove his point. 

In a later section, Jiva Gosvamin takes up question of personal 
bent or suitability for jana, karma or bhakti (jfana-karma-bhakti- 
yoganam adhikarinah (171, p. 261). This is almost what Samkara 
said on Br.S. 1. i. 11 (Srutatvac—ca): 

‘evam ekam api Brahma-apeksit-opadhi-sambandham nirast- 
opadhi-sambandham c-opasyatvena jieyatvena ca _ vedintes- 
iupadisyata.” 

Jiva Gosvamin, however, relies on Bh.P. (XII. xx. 7-8) which 
states that j7ana-yoga is meant for those who have no attachment, 
either for mundane or celeStial happiness, while karma-yoga is 
meant for those who have such desires, and bhakti-yoga is meant 
for those who have an inherent respect for Krsna and is neither too 
much attached nor too much non-attached. Then another verse 
from the Bh.P. (XI. xx. 31) is quoted which declares that jrdana 
and vairagya are not usually Ssreyas. (171, p. 263). 

Then after discussing a few other topics extolling the merits 
of bhakti, Jiva Gosvamin begins a section titled karmano’pi Bhagavat 
sammukhya-ripatvam (174, p. 281). Here he again quotes the Bh.P. 
(XI. xx. 10-11) which states that properly performed karman leads 
either to pure jrdna or to bhakti. He also quotes part of another 
verse (Bh.P. XI. xxi. 2) which asserts: ‘sve sve’ dhikare ya nigtht 
sa gunah parikirtitah.2 (175, p. 282). In the next section entitled 
‘simmukhya-trayam’ (175, p. 284) Jiva Gosvamin quotes the follow- 
ing verse from the Bh.P. (III. xxxii. 267: 

yranamaitram param Brahma Paramatm-esvarah pumin 

drsy—ddibhih prthak-bhavair Bhagavan eka iyate.** 

But the next section is entitled jnana-karmanos tiraskarah.4 
(176, p. 285). Here on the basis of Bh.P. II. ii. 8, I. vii. 4 and 
X. xiv. 4, he has proved that not only bhakti-yoga is superior but 
jnana-yoga is condemned (jianam api nyakkrtam). Then after de- 
voting several sections to eulogizing bhakti, Jiva Gosvamin begins a 
section entitled: dvividhih santah jndna-siddha bhakti- siddhéé ea. 
(186, p. 307). After discussing Bh.P. V. v. 2-3, which supports 
such a view, Jiva Gosvamin concludes: ubhgyor mahattvam ca mahi- 
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jnanitvan-maha-bhagavatatvac ca, na tu dvayoh samy-abhiprqyena’’ 
(186, p. 308). 

Thus ultimately Jiva Gosvamin’s conclusion is that bhakti-yoga 
is superior to jfidna-yoga. This is hardly surprising; what is signi- 
ficant, however, is his admission that jnana-yoga and karma-yogu 
are also means of salvation and if properly performed may lead, 
to the highest form of bliss, namely bhakti. This was also Caitanya’s 


teaching. 

It would possibly be claiming too much to say that the Gaudiya- 
vaisnavas, at least the Vrndavana-gosvimins attempted a syncretiza- 
tion of the different schools of Veddnta. There is no doubt, how- 
ever, that Gaudiya-vaisnavism adopted a healthy tolerent attitude 
towards all theistic sects. 


1. Bhakti-sandarbha of Jiva Gosvamin. We have used here the Caleutta Uni- 
versity edition (1962) edited by R G. Gosvam: and K. G. Gosvami, and page 
references are to this edition, the first figures refer to the section, 
. Devotion here invariably means devotion to Krsna. 
. See below p. 336. 
. Karma means performance of vedic rites; it 1s rejected by all schools of 
Vedanta, because it mvolves recurring births and deaths. 
. See also Bh P. v. 15-6. 
. As usual, Jiva Gosvamin has quoted profusely from the scriptures to ve his 
points; here he 1s quoting from the Bh P. I, 1, 14, and J. u. 21. All the quota- 
tions from the Bh P. in this chapter are taken from the Bhakti-sandarbha. 
where Jiva Gosvamin has used them, sometimes without any comment, but our 
references are to the Gita Press edition, which sometimes differ from the 
references given in the text, 
7. According to Gaudiya-vaisnavism, there 1s no difference between the niman 
and the némin, that 1s Krsna and His Name are identical and must be held in 
equal respect. As Cailanya said, the naman, vigraha and the sva-riipa are’ 
identical. CC II. xvu. 126-28. For the namaparddhas, see above 
8. This is a rare admission of adhtkari-bheda m Gaudiya-vaisnavism. 163, p. 247. 
9. The reference given here presumably by the editors is Purva 15. The quota- 
tion however differs from the text published from Adyar, which is as follows:. 
‘kim Gho tad bhajanam iti prasn-ottaram a@ha*-Bhaktir asy-etr; daiso’ham so’ham 
wi va ananya-bhavaipann-eyam bhakth, “‘svaripa anusandhanam bhakti ity- 
abhidhiyate” 2t2 smrteh: bhajana-sadhanam éha;-tad iti: evam bhajanam eva 
naiskarmya jnanam ity~artha, bhajan-opaiyam aha Krsnam iti. 
Devotion unto him, (Gopala-Krsna), constitutes worship. That, again, is the 
intense application of the mind, completcly detached from all concern with this 
world or the other world, (by exclusively assumimg the attitude) “I am the de- 
voted servant (of the Paramatman)”, or “I am (that Paramaman)” and becoming 
absorbed therein.’ 
(The Varshnava-Upanishads, Ed. by A. M. Shastri, Adyar, 1923, p. 46). 
If the reading of the printed edition is correct, the Gopdla-tapani has 
attempted to syncretize monism with Vaisnavism, 
10. The eae views were expressed by Caitanya ao Sanatana Gosvamin in CC. II. 
xxii. 80-1, 

11. ‘The well-known meaning of the root bhaj is sevé (service); hence the best- 
of sddhanas, bhakti, has been proclaimed by the wise to be sevd’, (215, p. 362). 

12. This is the only instance where Pancaratra rites are prescribed by Jiva Gosvamin.- 
In discussing this topic, he states that the result of such performance is dhruv- 
adnusmrti, which, as we shall see presently, he derived from Raménuja on 
Br S. I. i, 1. Jiva Gosvamin apparently was trying to include all known forms: 
of vaigsnava worship in his recommendations. . 

13. It is very difficult to translate the word ‘seva’; it includes service, homage and - 

everything which can display devotion, love and attachment. 

14. These are all well-known Vedic sacrifices, and Jiva Gosvamin here is referring 
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to Bh.P. VI. xv.. 48-9; but the Gaudiya-vaignavas do not perform these rites, 
and in any paéu ydga is unthinkable in connection with a vaigneva. 

These passages show, that, Gaudiya-vaisnavism was not intended to effect a 
social revolution. Sholars who are of the opinion that Caitanya brought 
about a social revolution, should point out any instance from his life where 
he dined with or ate food cooked by a non-bréhmana. Religious reformation 
is a different thing altogether, and that is what Caitanya effected, without caus- 
ing any imbalance to the social structure. 

For ndman, Bh.P. XI.ii. 40; VI.ii. 11; Ili. 8-10; Ii. 11; for yiipa, Bh.P. XI. 
xxx. 3; for guna, Bh.P.I.v. 22; for lila, Bh.P. Il. viii. 4; XII.xii. 48-49, Other 
Puranas like the Skanda are also quoted. 

The reference given in the text to the verse quoted here is Bh.P. X. xvi. 26, 
but we could not trace the verse, and it 1s possible that the quotation is from 
the Skanda-purdna from which Jiva Gosvamin has quoted other verses in this 


» . connection. 


17. 


18. 


19. 


22. 


Yen 


“Intense devotion to Hari bereft of the injunctions laid down in the Srutis. Smrtis. 
puradnas and Pafcardtra texts, seems to be a nuisance.’ p. 489. The same verse 
is quoted by Rupa Gosvamin in the Bhakti-rasdmrta-sindhu. I. ii. 73, p. 47. 
Gopala Bhatta describes Buddha as: 

kaégdya vastra-sambitah skandha-samsakta-civarah 

padmadsanastho dvi-bhujo dhydyi Buddhah prakirtitah 
(Hari-bhakti-vildsa, XVIII, 182). 
In the same chapter, under Buddhalaksanam (246-47) is stated: 

dasa-télam tatha Buddham padmasana-gatam harim 

pralamba-sravanam kurydc civar-dlamkrtam tatha 

mani-nébham samddhistham padmaésyam padma-locanam 

samadhisth-ottana-panim yoga-drsti-samanvitam 

sthapayed-ripa-kadmas tu pit-eva jagatah sthitam. 
Buddha is recognized as an avatara of Krsna in the Gita-Govinda, which the 
Gaudiya-vaisnavas treat almost as a scripture, still it 1s difficult to reconcile 
these directions for constructing an image of Buddha with the statement of 
Krsna-das Kaviraj: yadyapi asambhaésya Baudh-ayukta dekhite (‘though a Bud- 
dhist should not be spoken to, and should not be looked at’, CC. II. ix. 42). For 
a discussion of Hari-bhakt:-vilasa’s author see S. K De op. cit. pp. 136-43. 
‘Pure knowledge of the monists is known as Brahman; when He indwells with a 
large quantity of mdyd-sakti and some amount of cit-sakt:, He 1s known as 
the Paramatman (of the yogins); Bhagavat is replete with all the Saktis.’ 


. ‘Therefore jnana without bhakti and karman which does not beget bhakti are 


useless. 


. ‘By saying that, of the two routes which lead to the same goal one is difficult, 


its (bhakti’s) primary position (abhidheyatva) 1s established. 

‘Vedanta-texts teach, on the one hand Brahman as connected with limiting 
conditions and forming an object of devotion, and on the other hand, as being 
free from the connexion with such a condition and constituting an object of 
knowledge.’ Tr. by G. Thibaut. 

It is remarkable that even Locana-dasa says that first, one has to gain know- 
= and then comes devotion, and thereafter, that is with the help of jraéna 
and bhakti comes non-attachment. 

age jnin haya tabe upajaye bhakti 

tabe se janame sarva-bhoger virakti 
Caitanya-mamgala, 3rd ed. p. 113. This, however, is a translation of Murari, 
II, viii, 16 which is as follows: 

ddau jnanam bhavet pumsah 

tato bhaktir Harau bhavet 

tato viraktir bhoge. 

bhaved eva kramdad tha 


. Faith in the nigthé (i.e. jidna-, karma-, raja-, or bhakti-marga) for which 


one is competent is known to be a virtue.’ See Gité, III. 3, and XVII, 1. 
‘Bhagavat as pure and absolute knowledge is known as Brahman, also as Para- 
matman and Isvara; although one, He appears as the spectacle, spectator and 
the instruments of vision’, said by Kapila to his mother Devahuti. 

‘Scolding of jiana and karman,’ . 

There are two types of sadhus, one accomplished in jana, the other in bhakti,’ 
‘Both have been called great, one due to his great knowledge, the other due to 
his great devotion; the intention, however is not to equate them’. 
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APPENDIX 
Note on Gauraémga-Vijaya 


Through inadvertance we failed to notice the Gaurdimga-vijaya 
of Cidamani-daisa in Chapter VII. This is an early biography, and 
the author claims to be the disciple of Dhananjaya, Nityananda’s 
disciple, and one verse (p. 45) taken literally would indicate 
that he got some of his materials from Nityananda himself, as the 
editor Dr. S. Sen has pointed out. The present edition, is based 
on a single and incomplete MS. This work is not mentioned by any 
later biographer, and from the fact that no other MS. has been dis- 
covered up to now, indicate that the work was not considered satis- 
factory, and for obvious reasons. Cidamani contradicts Vrndavana- 
das on fundamentals. For example, according to Cudaémani, Cai- 
tanya was a devotee of Krsna from his childhood, and so was Nitya- 
nanda, who came to meet Caitanya while the latter was yet a 
student. Then Nityananda requested him to start his universal 
missionary work, to which Caitanya replied that he wanted to pur- 
sue his studies for a little while more till he obtained his degree 
(katho divasek ami padibare cai // ihar bhitare mor sopddi haiba, 
p. 93). According to Cidamani, at this time Srivas and his wife 
were fervent devotees of Caitanya, and when Caitanya went to 
Gaya he was accompanied among others by Gadadhar, Vakreévar, 
Mukunda and Srivaés (p. 108). But even more wonderful is that 
rey took six to seven days to travel from Gaya to Navadvipa 
(p. 109). 

There are some indications that either Cidamani was mixing 
up events, or the copyist was grievously at fault and possibly inter- 
polated. For example Caitanya’s horoscope is described first (p. 14, 
f. 28a) and his birth is described later (p. 16, f. 30b). The descrip- 
tion of Nityananda’s first journey to Navadvipa is palpably wrong, 
but it conforms to the descriptions of his later travels. Thus the 
Gaurdmga-vijaya in its present form is useless as a source material 
and has not been used in the present work. 
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III, 1st ed. B.S. 1315, 5th reprint of the 9th 
ed. B.S. 1370; vol. IV, lsted. B.S. 1317, 4th 
reprint of the 7th ed. B.S. 1370; vol. V, 1st 
ed. B.S. 1339, 3rd reprint of the 6th ed. B.S. 
1368. Calcutta, Anil Gupta. Tr. by Svami 
Nikhilananda under the title The Gospel of 
Sri Rama-Krsna Madras Sri Ramakrishna 
Math, 1947. 


ENGLISH 
Texts 


Reminiscences of Swami Vivekananda, Cal- 
cutta, Advaita Ashrama, 1961. 

The Life of Swami Vivekananda, Calcutta Ad- 
vaita Ashrama, 1955. 


Holy Mother, Shri Sarada Devi, Madras Sri 
Ramakrishna Math, 1955. 

The Gospel of Sri Ramakrishna. 
under Bengali). 

Ramakrishna: His Life and Sayings, Calcutta, 
Advaita Ashrama, 1951. 

The Master, as I saw Him, Calcutta, Udbodhan 
Office, 1953. 

The Life of Ramakrishna, Calcutta Advaita 
Ashrama, 1954. 

The Life of Vivekananda and the Universal 
Gospel. Calcutta, Advaita Ashrama, 1953. 
Sri Ramakrishna, the Great Master; see above 
under Bengali. : 


(See above 
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INDEX 


A 


abhidhad-vrtti, 165, 170. 

Acintya-bhedabheda, 270-283. 

Acintya-sakti, 65, 167, 268, 271. 

acit, 46, 47, 52, 53. 

Acyuta (poet), 240. 

Acyutananda, 247-48. 

Adel, 210, 236. 

Adhar, 104. 

Aditya, 15, 24. 

Advait see Advaitacarya. 

Advaitacarya, 75, 102, 113, 124, 135, 138, 
139, 141-43, age of 144, 147, 148, 150, 
160-62, 196, 198, 201, 202, 205, 233, 
240, sends a riddle to Caitanya, 245, 
247, 250, biography 252-53, 254-55, 
257, 259, 262, 266, 268. 

Advaita-makaranda, 172. 

Advaita-siddhi, 89. 

advaya-jndina-tattva, 272-73, 278, 285, 
292. 

Agni (god), 189. 

Agni-purana, 26. 

Ahirbudhnya-samhité, 29, 33, 34 

Aitareya- Brahmana, 7 

Akbar, 257. 

Akhandala, 120, 122. 

Alalnath, 176, 177, 190. 

alambana-vibhava, 70, 304, 309, 310, 311. 
312. 

alamkdras, twenty, 316. 

’Ala-ud-din, Husain Shah, 85 

Alexander, 22. 

Alvars, 29, 50. 

Amarakosa, 84. 

Ambarisa, 55, 330. 

Amiya-Niméi-Carit, 99. 

Anandagiri, 214. 

Anandin, 292. 

Ananta (poet), 240. 

Ananta Badu Candidasa, 78. 

Anantavarman Codagamga, 82. 


Andhaka, 3. 

Aniruddha, 11, 12, 17, 19, 30, 48, 57, 286. 

antaryamin, 49, , 70. 

Antialkidas, 23. 

anu-bhavas, 304, 306, 310, 311, 312, 316, 
Mammata on, 323. 

Anupam, 210, 228, 256. 

Anuvyakhyana, 74, 283. 

Apabhraméa, 77. 

arca, 49. 

Arjuna, 3, 12, 13, 24, 188. 

Arthapatti, 284. 


Asvalayana-Smrti, 26. 
Asvamedha-parva, 86. 
ASsvamedha ae 
Atharva-Veda, 4 


Athara-nala, 162, 170. 

Atisar, 

avadhita, 249-50, 258, 310. 

Avadhita-Gita, 250. 

avataras, 11, 30, 48, 77, 278, 285, 286, 295, 
296 


avatdra-vada. 29, 30. 
avidyda, 58, 67. 
Avikampana, 14. 


Baba Chaitanya, 178. 
Babur, 87. 
Badal pillar ins, 79. 
Bagchi, P. C., 29, 30. 
Baghaura image ins., 79. 
Bohirsada Sages, 14. 
Baigram copper plate, 75. 
Bekhtiyar ae Ikhtiyar-ud-din 
Muhammad, 
Balabhadra BES Gacaiva: 206, 208, 209. 
214, 218, 228. 
Baladeva Vidyabhisana, 42, 261-63, 265- 
67, 269, 271-72, 276, 278-79, 282, 289- 
90, 294. 
Rala-Gopala, 234, 236. 
Balarama, 3, 11, yA ae 286. 
Balarama (poet), 2 
Balaram Acarya, heals priest of Raghu- 
nath Das Gosvamin, 254 
Bali, 21 
Bamgla Carit-Granthe 
100. 
Bana, 22, 28. 
Banerjea, J.N., 1, 7, 23. 
Baranagar (Varahanagar, Calcutta), 206. 
Barbak Shah, see under Rukn-ud-din. 
Baset Stele ins, 28. 
Basham, A.L., 36. 
Basu, N.N., 106. 
Basu, S.N., 265. 
Belava, copper plate, 76. 
Bengal, history of, 80-82, 84-89. 
Besnagar ins., 19, 23. 
Bhagavad-Gité, see Gitd. 
Bhagavan Acarya, 224. 
Bhagavat, 20, 70, 71, 271, ff, 324 ff. 
Bhagavata, 1, 19-20, 92-3, 2i-9, 31, 34-5. 
Bhagavata-purana, "920-22, 27-32, 35, 37, 
39, 40, 70, 78, 86, 134. 136-37, 164, 
166, 169, 179-81, 200, 202, 212-13, 218, 
229, 235, 241, 243-44, 270-71, 275-76, 
278 281-83, 285-86, 288-89, 295, 326- 
30, 335-38. 
Bhégavata-sandarbha, 270, 282, 288. 
Bhaigavata-tatparydya, 74. 
Bhagavatisamhita, 20. 
Bhairavi Brahmani, 106, 159, 246. 
phere ‘9, (para anes) 63, 66, 8 69, 86, 
167, 180 205, 220, 299.329, 
a thand- bhava-, prema-, vaidhi-, 


Sri-Caitanya, 


INDEX 


riginugad-, 300 fi, maryada-, 302; 
ragdtmikda-, 302; nine elements of 
322-23 327; 324-38: definition, 327. 
Bhakti-rasimrta-sindhu, 43, 143, 217, 
299-312, 322, 334, 338. 
Bhakti-sandarbhe, 296, 298, 299, 324-33, 


Biianderar R.G., 2, 3, 7, 20, 23, 24, 
25, 144 


Bhaiijas, 82. 

Bhanudeva I, 82. 

Bhanudeva Il, 82. 

Bhanudeva III, 82, 83. 

Bl:anudeva IV, 83. 

Bharata (King), 56. 

Bharata (author), 312. 

Bharati, 60. 

Bharatvarser Itahas, 103. 

Bharuci, 41. 

Bhaskara, 27. 

Bhatt, G.H.. 72. 

Bhatta-mdris, 189, 196. 

Bhatta Raghunath see 
Bhatta. 

Bhattacharya, D.C., 173, 248. 

Bhattacharya, S., 30, 31, 37. 

Bhattasali, N.K., 

bhava, 70, 299, 303. 

Bhavabhuti, 132. 

Bhavananda-raya, 196, 231-32, 256. 

bkeda, 54. 

Bhedabheda school, 50-53. 

Bhima (Kaivarta king), 80. 

Bhisma, 9, 12, 14, 15, 17, 18, 21. 

Bhoja, Paramara, 334. 

Bhojavarman, 76. 

Bhrni, 55. 

Rhii (goddess), 48, 55, 286, 296 

bhivanas, fourteen, 286. 

Bhuvanegvar 162. 

Bijuli Khan, maha-bhaégavata, 209. 

Bilvamarhgala not Vilvamamgala, 282, 
3 

Blavatsky, Madame, 91. 

Bapadeva, 29. 

Brahma (Sect), 38, 40, 54-65, 260, 268. 

Brahma, 11, 12 14, 15, 19-21, 39, 40, 53, 
55-58, 60, 63, 64, 69, 180, 181, 285, 325. 

Brahma-bhava, 68. 

Brahma-bhita-jiva, 69. 

Brahmananda, Svami, 151. 

Brahmananda Bharati, 242. 

Brahma-Samhitd, 190, 193, 298. 

Brahma-simya, 68. 

Brahmasiitra, 6, 27, 40, 42-46, 50-53, 213, 
214, 267, "969, 274, el 276, 278, 282, 
283, 289, 294, 331, 

Brahmayamala, 332. 

Breret yaks Upantet: 51, 74, 271. 

Brhad-avadhitopanigad, 2 

Brhad_Bhagavatamyta. a7; 272, 282, 


Rashunath 


Brhan-nairadiya-purdna, 26. 
Brhaspati, 10, 18, 21. 
Brhaspati Migra see Raya-mukuta. 
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Brhat-samhité, 1, 274. 

Buddha, 334, description of image 338. 
Buddhimanta Khan, 129, 130, 147. 
Buddhist, 27, 36, 75, 77, 167, 187, 246, 281. 
Buhler, G., 79. 


Caitanya, 1, 22, 33, 42, 43, 50, 53, 60, 70, 
75, 77, 78, 79, 80; effect of influence 
on Orissa, 84, 85, 87, 88; biogra- 
phies, 91-106; birth, 108, 114; child- 
hood, 109-112: vidydrambha, 110, 
115; boyish pranks, 112-116; upa- 
nayana, 114; genealogy 116; joins 
school, 118; opens his own school, 
121; first marriage, 124-25: meets 
Isvar Puri, 125-26; falls into a 
trance, 126; mixes with ordinary 
people, 127; defeats dig-vijayi- 
pandita, 128, 131-32, goes to East- 
Bengal, 128; death of first wife, 128- 
29; daily life, 129; marries 
Visnupriya, 129- 30: goes to Gaya, 
130; initiated by Isvar Puri, at 
Gaya, 133; changes his way of ‘life, 
134-35, gives up teaching, 135-37; 
emotion suspected as madness, 138- 
39; begins samkirtana, 139-40; 
appears to Srivas and Murari as 
Visnu'’s incarnations, 140; first 
meeting with Nityananda, 140; 
Vyasa-pija, 141; coronation, 143: 
redemption of Jagai and Madhai, 
146, attempts suicide, 147; staging 
of Krsna-hla, 147-48; gives the 
mahd-mantra, 149; chastisement of 
the Kazi, 149-51; decides to become 
a monk, 155-56; initiation to san- 
nydsa, 158-59: goes to Santipur, 
160; decision to settle at Puri, 161: 
goes to Puri 162; conversion of 
Vasudeva Sarvabhauma, 165-68, 
172-75; travel in South India, 176- 
192; dialogue with Ramananda-raya, 
179-84: places visited in South 
India, 185-87; encounter with the 
Buddhists, 187; converts Vemkata- 
bhatta, 188; encounters the brah- 
mana ‘at $rirangam 188: meets an 
eccentric brahmana at Madura 189; 
encounter with Bhatta-méris, 189: 
discovers Brahma-samhitd and the 
Krsna-karnamrta, 190; criticizes 
Madhva doctrine, 190; returns to 
Puri, 190, 196; refuses to see Pra- 
taparudra, 197-98; cleans Gundica- 
bad?, 198; dances in front of Jagan- 
natha's chariot, 199; meets Pra- 
taparudra, 200; goes to Bengal, 204- 
06; visits Mathura, Vrndavana etc., 
206-15; admonishes Balabhadra, 
208; meets Vallabhacarya at Adel, 
210; meets Ripa Gosvamin at 
Allahabad and Sanatana Gosvéamin 
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at Varanasi, 210-11; at Puri, 223, 
banishes Chota-Hari-das, 994- 
25; admonished by Damodar, 225- 
26; with Sanatana Gosvamin at 
Puri, 226-28; educates Raghu-nath- 
Das Gosvamin, 228; with Vallabha- 
carya, 229, 235-36; admonished by 
Ram-candra Puri, 229-30; daily 
routine, 230, 237; indifference to 
Gopi-nath’s torture, 230-32; per- 
forms Hari-das’s last rites, 232; 
addresses the Bengal: pilgrims, 233, 
adoption of Radha-bhava, 237; 
austerity, 238-39; mollifies J agada- 
nanda, 239; education of Raghu- 
natha Bhatta, 239-40; organization 
and Panca-sakha, 240; enjoys 
example of devotion by Oriya 
woman, 240-41; example of Radha- 
bhava, 240-41; muraculously goes 
out of his room, 241-243: enjoys 
Radha-Krsna-lila, 241-42; three 
conditions, bhava-magna, ardha- 
bahya-sphirt: and bdhya-sphirt:, 
242: bestowes the title Kavi-Karna- 
pitra, 243; plunges into the sea and 
recovered by a fisherman, 244; 
receives a riddle from Advaita- 
carya, 245; teaches Damodara Sva- 
rupa and Ramananda-raya_ the 
nama-méihatmya, 245: passes away, 
247-48; asks Nityananda to marry, 
202; relation with Advaiutacarya, 
292-53; relation with Damodara 
Svartipa, 294; sect, 259-68, mean- 
ing of Sri-Krsna-Caitanya, 159, 
262; instructions to Prakasananda, 
275-77; 278, 282, 283, Caitanya- 
tattva, 292-93; 294, 299, 323; gives 
his Sdlagrama to Raghunatha-dasa, 
334; on 77dna-marga, 335; 337, 339. 
Caitanya-bhagavata, Sri- 93- 4, 96. 
Caitanya-candramrta, 292. 
Cartanya-candrodaya, Sri-, 25, 92, 172, 
174, 195, 253, 261-62, 265, 297. 
Cartanya-camtamrta-mahakavya, — Sri, 
of Kavi-Karnapura, 92, 98. 
Caitanya-cantamrta, Sri-Sri- q. v., 95- 
97, 271, 275, 277-80, 282, 286, 297. 
Caitanya-cariter-upadan, Sri- Sec B. B. 
Majumdar 
Caitanya-mamgala of Jayananda, 88, 94, 
247-48, 
Caitanya-mamgala of Locan-das, 34, 
94-95, 247-48, 269, 338. 
Caitanyananda, preceptor of Damodara 
Svaripa, 253. 
ee and His Age, 100, 103, 191, 
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Caitanya and His Companions, 100, 116. 

Caitanya’s Life and Teachings, 100. 

Caitanya Movement, The, 100, See also 
R. Kennedy. 

Cakrasvamin, 75. 

Calcutta, 205, 206. 


Candidasa, 75, 78, hy 243 204, 

Candra (god), 57, 6 

Candra-gupta II, 8. 

Candragupta Maurya, 23. 

Candrasekhar, Acarya, 142, 148, 152, 
157-58, 160. 

Condrasekhar (vaidya), 206-07, 211-12, 
214 (varsya is a spelling mistake), 

Candravali, 43, 290, 294, 313, 319. 

Candravarman, 75. 

Candresvar son of Vasudeva Sarva- 
bhauma, 163. 

Caryépadas, 77. 

Caurasi Vaisnavanki Varta, 236. 

chala, 171. 

Chandogya Upanisad, 4-6, 8, 42, 51, Ci, 
73, 74, 282, 288. 

Chatrabhog, 162, 170. 

Chilka lake, 85, 86. 

Choudhury, R.K., 36. 

Church, definition of, 250-51. 

Chuti Khan (Nasrat Khan), 86. 

ect, 46, 52, 53, 65, sudha-, 66, 68. 71, 166, 
189. 


Citiaketu, 32. 
Citragikhandins, 10, 18 19 
Colebrooke, H.T., 266, "269 
Confucius, 91. 
Cidamani, 101, 102, 339. 
Cuttack, 162. 


D 
Dabir Khas, 206, 258. 
Daksa, 15. 
Daksina, 55. 


Damodar Pandit, 161, 169, 202, 225-26. 
253. 

Damodar Svarup see Damodara Sva- 
rupa. 

Damodara Svarupa, 93, 95, 176, 193, 
comes to Pur, 197, 198, 202, 216, 224, 
228, 230, 232 238-39, 241-46, 253-54, 
258, 262, 294. 

Damodarpur Copper plate, 79. 

Denujamardana, 257. 

Das Gupta, S.N., 24-5, 30-1, 33, 36-7, 
39-40, 45, 72-74, 277, 283. 

Dasa-nami order, 253-54, 261. 

Dasa-sloki, 39. 

dasya-bhava, 180, 191. 

Datta, Phani Bhusan, 114. 

De, N L., 192. 

De, S.K., 4, 7, 96, 100, 106, 193-94, 257- 
59, 261, 268-69, 293-94, 297, 338. 

Deopara ins., 75, 79. 

Devaki- putra Krsna, 4. 

Devala, 21. 

Deva-pala, 80. 

dhamans, 286-87. 

diarana, 331. 

Dharma. 21. 

Dharma-pala, 75,80. 

dhruvaénusmrti, 331, 337. 


dhyana, 331. 

Dill vs Watson, 251. 
Dionysios, 23. 

Diva ara-dasa, 247-48. 
Divvoka, 


doctrine of transformation, 167. 
Dramida, 41. 

Durga, 55, 58, 333. 

Durvasas, 21, 148, 330. 
Dusyanta, 56. 

Dvaitadvaita, 50-53. 

Dvija Candidasa, 78. 
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Ss. De. 

Hinges tones. 295. 

ekanta dharma, 15, 19, 20. 

Ekantas, 9, 11, 13, 15-17, 19, 20 

Ekantins See Ekantas. 

emanations, twelve, 286. 


F 
Firuz Shah Tughlugq, 83. 
G 


Gadadhar Pandit, 134, 136, 139, 157-58, 
202, 209, biography 254; 339. 

Gadadhara, 94. 

Gajapati, 83. 

Gambhirananda, Svami, 144, 159 

Gamga, Nityananda’s daughter, 252. 

Gamgadas Pandit, 118, 121, 135-36. 

Gamgesa, Upadhyaya, 88. 

Ganesa, 325, 333. 

Genesa (king), 84, 85, 87, 257. 

Garuda, 23, 57, 76. 

Garudadhvaja, 23, 75. 

Garuda-puraéna, 285. 

Garutmat, 23. 

Gathaé-saptasati, 77. 

Gaudpada, 41. 

Gaura-ganoddesga-dipika, 93, 
264-65, 267. 

Gaurarhga, see Caitanya, 108. 

Gauramga-vijaya, 339 

Gautamiya-kalpa, 333. 

Gautamiya-tantra, 325. 

Gayatri, 2, 274, 275. 

Geldner, 7. 

General Assembly of Free Church of 
Scotland and others and Lord 
Overtoun and Others, 258. 

Ghora Amgirasa, 4, 5, 7 

Ghosh, Sisir Kumar. 39-100. 

Ghousundi, 23. 

Gitd, 4-7, 13, 17, 19-20, 22, 24, 27, 33-5, 
42, 44-5, 70, 72, 74, 166, 179, 188, 230, 
att, 278, 289, 323, 325-27, 335, 338. 

Gita-Govinda, 71, 81, 87, 249.43, 

Gokula, 4, 286-87 


260-61, 
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Golkonda, 84. 

Goloka, 286, 287. 

Gonda, J., 2 7. 

Gopal, a brahmana, 254. 

Go-pala, Pala Emperor, 80. 

Gopala Bhatta, 188, 246, 259, 285, 297, 
322, 332, 333-34, 338. 

Gopdala-tapani Upanisad, 294, 327, 337. 

Gopis, 50, 79, 183, 188, 242, 290-91. 

Goyi-kaénta, 52. 

Gopinath (follower of Caitanya), 134. 

Gopinath, brother-in-law of Vasudeva 
Sarvabhauma, 98, 163, 164, 168 170, 
177, 191, 261. 

Gopi-nath, ’ Ramananda-raya’ s brother, 
230-31. 

gosvdmin, meaning of, 233. 

Govardhana-sila, 228, 234. 

Govinda, Caitanya’s servant, 197, 224, 
230, 238-42, 245-46. 

Govinda Vidyadhara, 83. 

Govindabhdsya, 42, 260, 262, 265, 267, 
269, 272, 276, 278, 279. 

Govinda-das, 97-98, 185, 191. 

Govinda Ghos, 198, 199. 

Govinda-hlamrta, 174, 191, 291. 

Govindananda, 199. 

Govindapada, 41. 

Griffith, R.T.H,, 2, 7. 

Growse, 207-59. 

Guhadeva, 41. 

Gujarat, 185. 

Gunaraja-Khan, see Maladhara Basu. 

Curu. 329, 333, 334. 


If 


Hada: Pandit or Oyha father of Nitya- 
nanda, 249, 

Halsbury, "Lord, 250-51. 

Hala, 77. 

Haladhara, 76. 

Hamsa (Sect), 38, 39, 50-53, 260, 268. 

Hanumat, 43. 

Hari, 14, 15, 76, q.v. 

Hari-bhakti-rasayana. 335. 

Hari-bhakti-vilasa, 234, 285, 297, 322, 
333-34, 338. 

Hari-das, Thakur, 145, 150-51, 157-58, 
160-61, ae 201, 226, death 232, 
biography, 25 

Hari-das, chota- 197, 224-25, 233. 

Hari-Gita, 15. 

Hari-Hara, 76. 

Hari-Narayana, 14. 

Hariraja, 67. 

Hariram Tarkavagisa, 121. 

Hari-vallabhas, 313. 

Harwwamesa, 3, 4, 7, 28, 29, 290. 

Harivyasadeva, 39 

Harsacarita, 22, 28, 36. 

Harsa-vardhana, 80. 

Hathigumpha_ ins., 24. 

Hayasirsa-paficarétra, 326 

Hazra, R.C., 33, 36, 37. 


CAITANYA: HIS LIFE AND DOCTRINE 


Heliodorus, 22, 23. 

Hemadri, 26, 27, 36. 

Herakles, 23. 

Hiranya, 110. 

History of Bengal, 79. 

History of Dharmasdstra See under 
P.V. Kane. 

hladini-sakti, 166, 195, 286, 287, 288, 290. 

Hopkins, E. W.. 3, 7. 

Hri (goddess), "5B. 

ee Shah, ,Ala-ud-din, 93, 95, 205, 
ol. 

Husain Shah or Jalal-ud-din Fath 
Shah, 85, 88 


Iksvaku, 15. 

image worship, 296, 331, 

Indra, 2, 9, 57, 63, 66. 

Indravarman, 36. 

initiation, 332, 333. 

Isherwood, C., 24, 25, 170. 

Tgvara, 46-50, "54, 166, 167, 325 

Isvara-dasa, 247-48. 

Isvara Puri, 42, 125-26, 130, 133, 188, 
197, 263, 265, 268. 

Itchaser Sri- Caitanya, 100-03. 


J 


Jagadananda, 161, 169, 176, 202:, 217, 
as 227-28, 229-30, 238-39, 245, 
255. 

Jagadis, 110. 

Jagai, 145-47, 151, 153, 197. 

Jagannath Miéra, 101, 102, 108, ff. 116, 

118, 130, 136, 137, 190. 

Jagannatha, 198, 199, 201, bhoga, of 202; 
224,, 231, 235. 

Jagannatha (poet), 240. 

Jagannatha Narayana. 15. 

Jagannatha temple, foundation of, 82; 
destruction of, 85; 162-63, 170, 196, 
230, 233, 238, 240, 245. 

Jahnavi, Nityananda’s wife, 251 

Jaimini, 86. 

Jajpur, 162. 

Jalal-ud-din, 84. 

Jalal-ud-din Fath Shah or 
shah 85, 88. 

Jamatrmuni, 279. 

Janaka, 21. 

Janamejaya, 13, 14, 15, 16. 

Janardana, 9. 

Janardana, 116, (Caitanya’s uncle). 

Janesvar, 172 

Jayadeva, 76-77. 79, 81, 243. 

Jayadeva Miéra See Paksadhara Misra. 

Jayagopal-das, 258-59, 

Jayanaga, 75. 

Jayananda, 88, 94, 159, 220, 247. 

Jayanti, 55. 

Jayatirtha, 175, 222, 271. 

Jayavarman, 28. 

Jesus, 175. 


Husain 
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Jiva Gosvamin, 21, 31. 89, 106, 174, 193 
216-18, 220, 228, 246, biography a 
genealogy 256- 58, 263, 266, 267, 270, 
271, fi., 283, 291, 295, 296- 97, 299-312, 
324, 326- 38, 

Jikanegvara, 103, 259. 

Jobares, 23. 

Joshi, R.V., 34, 37, 


ie 


Kailan ins., 75. 

Kaivarta rebellion, 80. 

Kakutstha, 56. 

Kalimga, 82. 

Kalpas, 14, 74. 

Kama (deity), 57. 

Kdma-gdayatrt, 291, 294. 

kama-vija, 291, 294. 

Kamalaksa, See Advaitacarya, 252. 

Kambuyja, 28. 

Kamsa, 17. 

Kamsar1, 116. 

Kancipuram., 35, 83. 

Kane, P.V., 18, 24, 25, 27, 36, 37, 115, 
132, 137, 258, 269. 

Kanta-prema, 181. 

Kapila, 16-21. 

Kapulendra, 83, 84. 

Kapotesvara (Siva) temple, 162. 

Karas, 82. 

Karma, 74. 

Kartavirya, 56.. 

Kasi Misra, 170, 196, 201, 231-32, 

Kasi-nath Pandit, 129. 

KaSsiputra Bhagabhadra, 23. 

Kasisvar, Caitanya’s servant, 197, 230. 

Kathamrta, 104-07, 151, 153. 

Katwa, 158. 

Kavi-Karnapiira, 92-93, 95, 172, 174, 

191, 193, 197, 223, 243, 246, 248, 260- 61, 
264- 65, 268- 69, 297, 

Kavindra Parameésvara, 86. 

Kavindra-vacana-samuccaya, 76. 

Kaviraj, Gopinath, 36, 39, 72, 73, 123, 


Kavisgvara Pandita, 28. 
Kavya-prakadsa, 131-32, 170, 200, 202, 


328. 
Kazi, 149-51, 153-34. 
Kennedy, R. 100, 177-78, 191. 


205. 
KeSava Bharati, 156-59, 261-63, 267, 269.. 
Kegava Caitanya, 178. 
Kesavacarya, 53. 
Khalimpur copper plate, 75, 79. 
Kharavela, 22, 1, 
Kirtana, definition of, 143, 
Kirtida, 116. 
Kirtivasa, 116. 
Kleisbora, 23. 
Krsna, 3-6, 11, 13-15, 17, 20, 24, 27, 35, 
44, | 52, 59: 65, 70, 77, 118, 119, 
133 ff, 177, 181-85, 213, 226, 229, 232, 


237, 239, 240, 242, 243, 252, 254, 282, 
285, fi, Tripas, 993: ‘995, 296, 303, 
sixty-four qualities 304-05; 311-16, 
319, 323, 324-238. 

Krsna-das, Caitanya’s servant, 176, 189- 

Kesye'das og t), 208-09. 

Ss jpu ’ es 
na-das Kaviraj, 30, 95-97, 106, 107, 
q. v. 172-175, 193-95, 219, 257, 271, 

283, 292, 294, 296 

Krsna-dasa Agamavagisa, 88, 89, 

Krsnadevaraya, 83, 84, 87, 172, 173. 

Ki sna-lilamrta, 1 121 

Krsna-Vasudeva, 29. 

Krttivasa Ojha Mukhafti, 78, 85. 

Kuk Trapan Sroke Stele ins., 28, 

Kuksi, 14. 

Kumara, 21, 39. 

Kumaradeva father of Ripa and Sana- 
tana-Gosvamins, 256-57. 

Kumarila, 36, 

Kumbha, Maharana. 87. 

Kirma-purdéna, 26, 27, 36, 189. 

pee Pandit father of Advaitacarya, 
252. 


I. 


laksana, 165, 166, 167,-170, 174. 

Laksmana, 189, 

Laksmana-Sena, 76-77, 81, 88. 

Laksmi, 38, 48, 52, 55, 56, 57. 58, 65, 76, 
78 181, "188, 285, 286. 334. 

Laksgmi (wife of Caitanya), 124, death 
of 128; 221 

Lassen, 77. 

Lila (goddess), 48, 286, 296. 

Lila-prasamga, 104, 106, 115, 123, 132, 
144, 151, 152, 153, 159, 174, 175, 203, 
233, 246. 

Limga-deha, 74. 

Limga-puréna, 26. 

Limgaraja temple, 162. 

pai aa 34, 94-95, 100. 159, 247, 269, 
338. 

lokas, 64, Seven, 286. 

Lord Gauranga, 99. 


M 


Macdonel, A.A., 7. 

Madala-pafiji, 85. 

madana, 319-20. 

Madhai, 145-47, 151, 153, 197. 

Madhav, 199. 

Madhay Miéra, father of Gadadhara 
Pandit, 254. 

Madhavendra Puri, 42, 50, 188, 190, 207, 
225. 229, 286, 249, O55, 260, 263, 265, 
267-69. 

Madhavi, 224, 258. 

Madhu or Prabhafijana, 40. 

Madhukara Misra, 116. 

madhura-bhéva, 287. % 

madhura-rasa, 191, 195, 312. 
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madhura-rati. 317-8 

Madhusiudana, 15. 

Madhusidana, Sarasvati, 6, 89, 90, 175, 
220, 222, 323, 335. 

Madhva (Acarya), 6, 35, 40-3, 53-65, 72, 
74, 82, 248, 260-64, date of, 365; 266- 
69, 274, 282-83, 297. 

Madhava monasteries, 264. 

Madhva sect see Madhva. 

Madhyapada copper plate, 79. 
Mahabharata see also Santiparvan, 1, 9, 
24, 27, 30, 86, 139, 164, 170, 285. 

mahé-bhava, 184, 319. 


ereeeas: origin of the term, 236, 
253. 

Mahapurna, 38. 

Mahdavékyas, 42, 261, 274, 295. 

Mahmiid Shah, 87. 

Maitreya, 21, 270. 

Majumdar see B.B. Majumdar. 

Majumdar, B.B., 90-4, 106, 144, 153, 159, 
172, 174, 193, 216, 219-21, 245-46, 248, 
258, 261, 265, 268-69, 294. 

Majumdar, N.G., 79. 

Majumdar, R. C., 36, 37, 79, 90. 173, 259 

Maladhara Basu, Gunardja-Khan, 78. 

, 86. 

Malini, wife of Srivas, 258. 

Mallick, Mani Mohan, 104. 

Mamgala-kavya, 106. 

Mammata, 131, 132, 170. 

Mandhata, 56. 

Mandukya Upanisad, 42. 

manjari, 334. 

Mantradeva-prakasika, 332 

Manu (Smrti), 26, 34, 328 

Manu, Raucya Raibhya), 14. 

Manu, Svarocisa, 14, 19. 

Manu Svayambhuva, 10. 

Manu Vaivasvata, 15, 21. 

Marathi brahmana, 207, 211-12. 

Marici, 21. 

maryada bhakt2, 66. 

Mathur Babu, 152. 

Mathura, 23, 207-09, 227, 331 

nuayda, 67, 69. 

maya-sakti, 44, 68, 166, 221, 276, 277, 287- 
89, ar 

mainivd 

Medhitithi, “06, 27, 34, 

Megasthenes, 93, 

Methora, 23. 

Middle Bengali, 78. 

Mithila, 78. 

moksa, 66, 283. 

Mora, 23. 

Mudgalopanisad, 1. 

Mughis-ud-din, 81. 

Muhammad bin Tughlagq, 82. 

Mukherjee, Jaya, 153-54. 

Mukherji, S.C., 79. 

Mukhopadhyaya, &., 259. 

niukti, 66, 69, 169, 184, sdlokya-, sdrstya-, 


CAITANYA: HIS LIFE AND DOCTRINE 


sdripya-, siamipya-, sdyujya-, 281, 
286. 

mukti.yogya~jiva. 55 

Mukunda, 125, 126, 130, 143. 156, 157-58, 
160-63, 176, 198, 339. 

Mukunda-Sanijaya, 121, 129 

Murari Gupta, 91-2, 95, 102. 116, 120, 154, 
135, 193, 255, 269, 338 

Murari Gupta’s Kadaca, 91-2, 135, 155, 
255, 263, 338. 


N 


cg Devi, mothe: of Advaitacarya, 

252. 

Nadia, see Navadvipa. 

Nagar, 23. 

Nakul Brahmacarin, 223. 

namaparadha, 301, 302. 

nadma-samkirtana, 226. 229-30, 252, 237, 
294-55, 301, 330 

Nanda (Gopa). 181. 311 

Nandai, Caitanva’s servant, 197 

Nandan Acarya. 140, 142, 147 

Nznna-Narayana, 75 

Nzppinnal, 50, 73 

Nara, 12. 

Narada, 9-15, 18, 20-2, 39. 55, 270. 296, 
331. 

NGrada-pancardtia. 299 329, 334 

Narada-parwrdéjakopanisad, 249 

Narahari Tirtha, 82, 265-66 

Narahari Thakur, 95, 139, 144, 331 

Narasimha, 76 

Narasimhadeva J. 81. 82 

Narasimhadeva II, 82 

Narasimha ITI. 82 

Narayana, 9, 10, 12-16, 18, 21. 29 38, 53, 
111, 188, 221. 286, 297, 309, 325. 351. 

Narayana (sage), 30 

Narayana-Har1. 9, (see also Hari- 
Narayana) 

Narayana-pala, 75 

Narayana-vatika, 23 

Narevaul, mother of Vrndavan-‘l-s, 93. 


Narayaniya Section, 9-16, 18-9, 22, 24, 
26, 39, 41. 

N. at (Vivekananda Svami), 
75. 

Narottam Das, 334.. 

Nasir-ud-din Mahmid Shah, 84. 

Nasrat Khan (Chuti Khan), 86 

Nath, K., 106. 

Nath, Radha Govinda, 114, 159 172, 192, 
221, 258-59. 

Nathamuni, 38. 

Navadvipa, 81, 88, q. v. 

Navya-nyaya, 88 

niyikas, three types 317-18. 

Nelson Fraser, J., 178. 

megraha, 171. 

Nilakantha, 6, 10, 13. 14, 16, 17, 19, 214. 

Nilambar Cakravarti, 108, 109, genea- 
logy, 117, 136, 151, 163 


Nimai, 98, 108, see Caitanya, 

Nimbarka (Acarya), 21, 39, 41, 50-53, 
67, 72, 73, 78, 266. 

Nityananda, 11, 75, 78, 93, arrival at 
Navadvipa, 140; 141-51, 156-58, 169- 
63, 176-77, 198-200, 202-03, 217, 223, 
228, 233, 240, 247, biography 249- 
52; 253-54, 257, 259, 339. 

Niyamaditya, see Nimbarka. 

Nizam, K.A., 214. 

Nrsimha, 224 

Nrsimhananda, 224. 


O 


Old Bengali, 77. 
O1issa, 80, history of 82-84, 85, 87. 


Padma-purana, 7, 167, 169, 182, 260, 268, 
325, 329, 333, 334. 

Padmavati, 249, Nityananda’s mother. 

Paikpada Betka Vasudeva image ins 


Paksadhara Misra 83 120 

Pancadast, 277. 

Pancaratra, 9, 12, 15-20, 22-3, 26-36, 418- 
9, 296-98, texts 236-97, 331, 332, 337 

Pancaratra see Pancaratia. 

Pancaratrins sec Pancaratia 

Patica-sakha, 240. 246 

Panca-tattva, 254 

Pancayajnadhara, 10, 18. 

Pandharpur, 190 

Panihati, 205, 206, 224. 228, 235 

Paracarya, 41. 

Paragal Khan, 86 

parakiya, 313. 

parama-bhakti, 66. 

Paramananda, 116. (uncle of Caitanva). 

Paramananda Puri, 188, 196, 202, 225, 
230, 242, 269. 

Paramananda Sen sce Kavikarnaptra. 

Parama-sanhita, 49 

Pzramatman, 54, 55, 57, 61, 271, fl, 283, 
324, 

PuramétmG-sandarbha, 
289. 

Parasara, 21, 40, 270. 

Parasara-purdna, 26. 

Parasari-putra Gajayana, 23. 

Parekh, M.C., 214, 236. 

peribhisa, 295. 

Pariksit, 20, 180. 

parinama-vdda, 167, 170, 275 

Partha. 14, 

Parvati, 72, 132. 

Pasandins, 262. 

Pasupata 16, 17, 27, 36. 

pitalas, seven, 286. 

Patanjali, 13. 

Patimokkha, 246. 

Pavaka, 41. 

Pauskara-samhita, 49, 73 


276-78, 280, 


Peyalvar, 50. 

Phenapa sages. 14. 

Pippalayana, 31. 

ywithavarana, deities, 333 

Poems of Tukdrama, The, 178. 

Porus, 23. 

Prabhavananda Swami, 24, 25, 170 

Prabodhananda, 292. 

Pradyumna, 3, 11, 19, 30, 48, 286, 311 

Pradyumna Brahmacati, 194. 

Pradyumnesvara, 75. 

Prahlada, 21, 33. 

Prakasananda, 97, 207, 212, 214, 219, 22/- 
22, 262, 275-77, 282-83. 

Prakrta-paimgala, 77. 

Prakrti, 52, 53, 56, 61, 63, 74. 

Prameya-ratnavali, 260-61, 262, 267. 

Pranava, 167, 170, 275 

Prasat Kandol Dom (N) ins., 36, 

Prasat Komnap ins., 28 

Prataparudra, 83-6, 88, 122, 170, 172-73. 
196-201, 204-05, 230-31. 

Preman, 303, 304, 311, 318 

piema-vildsa-vivarta, 182, 191. 

preyo-bhakti-rasa, 311. 

prite-bhakte-rasa, 309, 310-11 

Priti-sandarbha, 280, 281, 282 

Prthu, 56, 285 

puja, 37. 

Pundarik Vidyanidhi, 254 

Pundarikaksa (sage), 38 

Puruga-sikta, 143. 

Puri, 83. q. v. original name, 170; 331 

Puri-das see Kavi-karnapura 

Purusottama (God), 10, 14, 19, 70, 270 

Purusottama (king), 83. 162 

Purusottama (author), 73 

Purusottama Acarya, sec also Damo- 
dara Svarupa, 253. 

Pusalker, A D., 37 

Pusti (goddess), 76. 

Pusti-bhakt:, 66, 67. 

Pusti-marga, 66. 


Q 


Qalandar, 214. 
Quintas Curtius, 23. 
Quli Qutb-ul-Mulk, 84 


R 


Radha, 43, 50, 53, 76-8, 182-84, 191, 195, 
236- 37, 240- 43, 268, 285, 290-94, 313- 
14, qualities of, 319-20, 323, 324 

Ridha-Damodara. 271-72, 282. 

Radha-Krsna cult, 78. 

Radhakrishnan, S., 39, 72. 

Radha-mohan Gosvamin, 265, 266, 269 

Raéghava, 223. 

Raghava Chaitanya, 178. 

Raghu, 55. 

Raghunandana, Smarta, 88, 266, 295. 

Raghunath Bhatta, 106, "239- 40, 246. 

Reghunatha Dasa Gosvamin, 106, 216, 


INDEX 


228, 236, 246, 254, 292, receives 
Salagrama from Caitanya, 334. 
Raghunatha Siromani, 88, 120, 121, 122. 

Rajahmundry, 178, 185. 

Rajaraja, 82. 

Rajendra Cola, 82. 

Ri jya-vardhana, 80. 

Rakhal see Brahmananda Svami 

Ram (Srivass brother’ sce _ also 
Rama), 141, 142. 

Tama, 56. 

Rama (incarnation), 48, 50, 189, 203, 256. 

Ramacandra (sage), 41 

Ramacarita, 76. 

Rim-candra Khan, 162. 

Ram-candra Puri, 229-30. 

Ram-das, 202 

Ram-das, (converted pir), 209. 

Ram-das Babaji, 206. 

Rama, 134, 199. 

Rama, Caitanya’s servant, 197. 

Rama-Krsna of Natore 266. 

Rama-Krsna Paramahamsa, Sri, 43, 
103-6, 115, 132, 144, 151-53, 159, 174- 
75, 203, 214, 233, 246, 248 

Rama-Krsnananda, Svami, 175 

Ramamisra, 38. 

Raman, P V., 115. 

Ramananda-raya, 177, dialogue with 
Caitanya, 178-84; 190-91, 194-95, 
198, 201, 204-05. 211. 216, 224, 230- 
51, 241-42, 256, 258, 292, 294. 

Rama-naétha, 52. 

Ramanya, 4, 6, 20. 26, 28-9, 33, 36, 38, 
41, 46-50, 53, 67, 73, 174-75, 248, 26], 
263, 269, 274, 279, 282, 297, 331, 337. 

Rima-pala, 80 

Rémaércanacandnka, 332. 

Réemayana, 78, 86. 

Ramesvaram, 185. 

Ramga Puri, 190. 

Ramkeli, 205. 

Rangada, 116. 

rusa, 70, 181, 182, 184, 195. 

rusabhasa, 322. 

rasa-lila, 35, 243, 292. 

rastka, 70. 

Rasikapriya, commentary 87. 

Rismani, Rani, 153-54 

ratz, 70, 299, 303-04, 323. 

Roti-mat, 70. _ 

Ratnagarbha Acarya, 136, 137 

Ratnavati, mother of Gadadhar Pandit, 
254. 

Raurava hell, 26. 

Rivana, 189, 203 

Raya-mukuta, Brhaspati Misra, 84. 

Raychaudhuri, H C., 4-7, 18, 24. 

Raziya, queen, 8 

Reddis of Rovdavidu, 83. 

Remuna, 162, 170 

novee 1-3, 14, 42. 

Roy, A.N., 72. 

Roychaudury, Girija Sarhkar, 100-01, 
106, 153, 159. 
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Rudra, 14, 16, 21, 40, 55, 57, 60, 325 
Rudra (sect), 38. 40, 65- 71, 260, 268. 
Rukmini, 55, 334. 

Rukn-ud-din Barbak Shah, 84, 85, 86. 

Rup see Ripa Gosvamin. 

Ripa Gosvamin, 43, 86, 93, 106, 143, 193, 
first meeting ‘with Caitanya 205; 
meets Caitanya at Allahabad 210- 
11, 216-17, 219, 220, 223, 226, 228, 
233, 236, 240, biography and genea- 
logy 256-58: 270, 290, 293, 296, 299, 


S 


306, 309, 312, 314, 320-23, 334, 338. 

Saci, 101, 108-14, genealogy 117, 118-20, 
124, 129-30, 133, 135, 138-39, 145, 148, 
157-58. 160-61, 196. 202, 205, 223, 247. 

Sadasiv, 134 

Saduktikarnamrta, 76 

Sahaja-vaisnava, 195 

Sailodbhavas, 82. 

Saiva, 26, 75, 261 

Sakar Malik, 205, 257, 260 

Sakhis, 292, five types, 314 

Sakhi-bhava, 253. 

Sakhya-bhava, 180, 191, 286, 308. 

Saksi~Gopal, temple of, 162 

Saksi-jnana, 74. 

Sakta, 26. 

Sakti (energy) 43, 44, 61-63, 105, 166, 
174, 210, 217, 223, 272-74, pand-, 
ksetrajia-, andyt- karma » jiva- 
tatasthd-, mayd- 277; svaripa, 289, 
svaripa- (antaramga-), tatastha 
sandhini=- samvit-, 287-89, 296, 325 

Sakti (sage), 40. 

Samadhi, 331. 

Sama-veda, 13, 42. 

amba-purana, 26. 

Sambhoga, 321. 

Sambhu, 21. 

Samga, Maharana, 8 

Samkara (Acarya), i 16, 27, 35-6, 41-6, 
51, 53-4, 73, 103, 159, 167, 170-71. 
173-74, 190, 213-14, 271, 218, 261-62, 
266, 272-73, 276-77, 282-93, 295, 335- 
36. 

Samkarakavi, 28, 

Sarnkardranya (Visvarip), 115, 190. 

Samkarsana, 11, 19, 21, 23, 30, 39, 48, 
286. 


Samkarsana Puri, Nityananda’s precep- 
tor 249. 

Samkhapada (Suvarnabha), 14, 19. 

wi 12, 15, 16, 17, 27, 52, 70, 74, 


Saieecieas 21, 39. 

Satnkgepa-Bhagavatamrtam, 270, 293. 

Samudra-gupta, 75. 

Samvit-sakte, 166. 

Sanaka Sect, see Hamsa. 

Sanatan, Raja-pandita, 
father-in-law, 129. 


Caitanya's 


Sanatan see Sanatana Gosvamin, 

Sanatana Gosvamin, 86, 93, 106, 193, first 
meeting with Caitanya, 205, 210, 
meets Caitanya at Varanasi 211-12, 
214-19, 220, 223, comes to Puri 226. 
28, 233, 236, 240, biography and 
genealogy 256- 38, '272, 278, 283, 292, 
294, 297, 335, 337. — «. 

Sanatkumara, 14, 21, 39. 

Sanatkumara-samhita, 332. 

Sanaudia brahmana, 207- 09, 214. 

Savciri-bhavas, 242, 308, 310 

Sandhini-sakt, 166. 

Sandgilya-Samhita, 72. 

Sannywisopanisads, 249-50 

Santadas Vrajvidehi, Svami, 51, 72 

stinta-rasa, 191, 309-10. 

Sénti-parvan, 9- 18, 24. 

Sal adananda, Svami, 104-05, 115, 151- 
52, 154, 174, 175, 248. 

Sarana, 71. 

Sarandpatt, 329, 331 

Sarasvati, 57, 60, 76. 

Saraswati, S.K., 79. 

Sarkar, Sir Jadunath, 100, 170, 191, 192. 

Sarvabhauma, see Vasudeva Sarva- 
bhauma. 

Sarvananda, Swami, 2, 7. 

Sarvasamvadini, 271, 274, 282, 297. 

Sarvesvara, 116. 

S.:sabindu, 56. 

Sasadhar Tarkacidamani, Pandit, 174 

Sesamka, 80. 

Sastri, K.A. Nilakantha, 37. 

Sutadisant, 175, 264. 

Satapatha Brahmana, 7, 19 

Sathakopa, 38. 

Satturka-bhavas, 242, 304, eight 306, 307, 
310, 311, 312, 316, 319. 

Satvata, 4, 9, 12, 13, 14, 15, 16, 17, 18 19, 

Satvata-samhita, 20. 

Sdtvati-Sruti, 20. 

Satyanidhi, 41. 

Satya, 55. 

Satyabhama, 52. 

Satyavati, 18, 24. 

Savitr, 15. 

Schrader, O., 26, 30, a 37, 258, 297. 

Sen, A. C., 100-03, 

Sen, Dinesh Chandra, 100, 106, 116, 191, 


Sega, 11, 32, 57. 

Sevdparadha, 301-02. 
Shams-ud-din Ilyas Shah, 83, 84 
Shams-ud-din Yusuf Shah, 85, 
Sharma, B. N. K., 90, 266, 269. 
Siddhantaratna, 282, 

Siddhas, 21. 

Sikandar Shah, 85. 

Sikhi Mahiti, 204, 258. 
Siulppadikdram, 73. 

Sircar, D. C., 25, 29, 30, 79. 

Sita, 55, 189. 

Sita, wife of Advaitacaérya, 252, founds 


the Sakhi-bhadva Sect, 253. 
Siva, 16, 60, 75, 76, 181, '203, 221, 285, 
325. 


Sivananda Sen, 92, 223-24. 

Sivasoma, 36. 

Skanda-puraéna, 325, 338. 

Smarana, 330-31. 

Soma, 14. 

Sourasenoi, 23. 

Spandapradipika, 26. 

Sri (goddess), 55, 76, 286, 296 

Sri (Sect), 38, 46-50, 53. 260, 264, 268, 
7. 
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Sri, wife of Advaitacarya, 252 

$ri-Caitanya—See Caitanya. 

Sridhara 127, 143, 149, 151, 157. 

Sridhara Svamin, 30, 31, 213, 229, 234- 
35, 265, 267-68, 269, 270, 281, 288, 
310. 

Sridharana Rata, 75. 

Srikara Nandi, 86. 

Sri-Krsna—See Krsna. 

Sri-Krena-bhajanémrtam, 144 

Sri-Krsna-Caitanya—See Caitanya, 
meaning of, 159. 

Sri-Krsna-Cattanya-caritamrta — 
Murar1 Gupta’s Kadaca 

Sri-Krsna-karnémrta, 174 

Sri-Krsna-kirtana, 78, 79. 

Sti-Krsna-prasamga, 291, 293 

Sri--Krena-vijaya, 78, 84 

Sri-Ma, 104-05, 154. 

Sri-Ma Sarada Devi, 159 

Siiman Pandit, 134. 

Sri-Nathji, 236. 

Sri--pata, Baranagar, 206. 

Svi-Rama-Krsna-bhakta-maélika, 144 

Sri-Sampraddéya, 4, 35, 38, 46-50, 332 

Sri-Sri-Rama-Krgna-Kathamrta — See 
Kathémrta. 

Sri-Sri-Réama-Krsna-Lild-prasamga— 
See Lila-prasamga. 

Sri-Trailokyasara, 28. 

Srivas, 93, 102, 127, 134, 138-43, 147, 
150, 152, 198, 199, 202, 223, 258, 339 

Srmgara-rasa, 70. 

Sringeri, 190. 

Sravavali, 292. 

Sthayi-bhavas. 70, 308-09, 310, 311, 312, 
316. 

Subhadra, 198. 

Subuddhi Misra, 94. 

Subuddhi Roy, 214. 

Sudarégana, 116. 

Suddhadvaita, 65-71, 210, 269. 

Sudharmana, 14, 19. 

Suka, 20, 21, 41, 180, 181. 

Suklambar Brahmacari, 134. 

Sukra, 10. 

Sun (god), 2, 4, 23. 

Suparna, 14. 

Surasenas, 23. 

Surya, 9, 12, 18, 325. 

Surya-das Pandit, Nityadnanda’s father- 
in-law, 25. 


See 
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Susunia rock ins., 75. 

Sita-samhitad, 26. 

Svayam-Bhagavan. 165, 278, 283, 295. 
Svetdgvatara Upamsad, 7, 8, 51, 283. 
Syamananda, 334. 


dt 
Tagore, Rabindranath, 103, 123, 283, 
323. 
Tartturtya Samhita, 3. 
Tamka, 41. 
Tontrasara, 89. 


Tapan Misra, 206, 212, 214, 239. 
ee Phanibhisan, 258, 266, 


tatastha-gakt 166. 

Tattvacintamani, 88. 

Be a 174, 263, 266, 267, 273, 
3 


Thibaut, G., 72. 

Thucydides, 106. 

Tota Puri, 105. 

tri-tapa, 211, 214. 

pi Khan, Ikhtiyar-ud-din Yuzbak, 
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Tughral Tughan Khan, 81 
Tukarama, 178. 
Turiydtitavadhit-opanisad, 249 
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Udbhasvaras, 316. 

Uadharan Datta, 78, 250, 258 

Uddhava, 164, 330 

Uddipana-vibhava, 304, 305, 
311, 316. 

Udipi, 190, 264-65. 

Uj;vala-nilamani, 
323. 

Ulugh Khan, 82. 

Uma, 76 

Umapati-dhara, 77. 

Uparicara Vasu—See Vasu Uparicara 

Upendra, 116. 

Upendra Misra, 104. 

Utpala, 26. 

Uttararamacarita, 132. 


209, 310, 


290-91, 294, 299, 312. 
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Vacaspatimisra, 36. 
Vaikhanasa sages, 14 
Vaikhaénasa Agama, 79. 
Varkhdnasa-Samhita, 35. 

Vaikuntha, 4, 64, 65, 247, 286. 
Vaigampayana, 13, 14, 15, 17, 19. 
Vaisesika, 59, 74. 
Vaisnava, 

definition of, 1, 7. 
Vaignava-tosani, 

commentary, 278. 
Voignava-vandana, 263. 
Vaisnava Literature of Medieval Ben- 

‘gal, The, 100. 
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Vakresvar, 198, 339. 

Vallabh Acarya (Cartanya’s father-in- 
law), 124. 

Vallabha (Acarya). 6, 40, 41, 65-71, 74, 
78, 97, 210, 213, 221, at Puri "999, 
234, 235-36, 248, 253, 259, 269, 334 

Vallala-sena, 81. 

Vamadeva, 30. 

Vamana, 76. 

Vanamali Acarya, 124. 

Vani-nath, 198, 231. 

Vappgohosvata grant, 7 

Varaha, 76. 

Varahamihira, 1 

Varanas1, Caitanya visits, 206-207. 

VaSistha, 40, 56 

Vasistha- Samhita, 26 

Vasu (god), 57. 

Vasu, Uparicara, 9, 10, 17, 18, 19, 22, 21. 

Vasudeva, 11, 19, 21, 23, 24. 30, 35, 48, 
49, 52, 286, 296 

Vasudeva-Krsna, 23. 

Vasudeva Sarvabhauina, 88, 98. 108, 
163-69, 172-78, 191, 194-98, 200-01, 
204, 211-13, 216, 218, 258, 261, 324. 

Veasudha, Nityananda's wife, 251. 

Vétsalya-bhava, 286. 

Vatsala-bhakti-rasa, 311. 

Vatsalya-rasa, 70, 180. 191, 308, 311 

Vayu, 14, 40, 55, 60. 

Vayu-purdna, 23, 26. 

Vedanta-desika, 175, 264 

Vedanta-pdrijata-saurabha, 

Vedanta-ratna-manjusa, 74. 

Vedanta-Sara, 283 

Vedanta-Siddhanta-muktarali, 221, 

Vedanta-Syamantaka, 271, 282. 

Vedartha-samgraha, 41, 175, 282 

Vedic Mythology, 7 

Velankar, H. D., 7 

Vemkata-bhatta, 188, 297 

Vemkatanatha, 49. 

Vibhavas, 304, 309, 311, 
on 323. 

Vidisa, 23. 

Vidura, 21. 

ve ee Rasik Mohan, 100, 106 


a 


30, 55. 


312, Mammuata 


viivaae sare. 162, 168, 190, 194 

Vidyapati, 78, 120, 243, 254. 

Vidyaranya, ‘author of the Paiicadasi, 
277. 

Vidyaranya, Swami, 4, 33, 37, 49, 72, 72. 

Vidyavacaspati, brother of Vastideva 
Sarvabhauma, 258 

Vidyavinod, Sundarananda 268. 

VighasaSi, sages, 14. 

Vijaya-das, 122. 

Vijaya-Krsna Gosvamin 233. 

Vijayanagara empire, 83-84, 87, 235 

Vijaya-sena, 75, 81 

Vijnanabhiksu, 72. 

Vildsa-riipas and forms 285-86. 

Vilvamamgala see Bilvamarmgala. 

Vindu-sarovara, 162. 


Vipralambha, 321 
Virabhadra, 78, 217, 251-52, letter to 


Srinivasacarya excommunicating 
Jayagopal-das, 258-59. 

Virayja, 65. 

Viramitrodaya, 27. 

Virana, 14. 


visesa, category of, 271. 

Visistadvaita, 46-50, 297. 

Visnu, 1-4, 10, 20, 22-4, 28-9, 38-40, 64, 
75, images of, 76, 166. 196 221, 247, 
285, 325-26. 

Visnu Pandit, 118. 

Visnupriya, 100, 113, genealogy, 11s, 
135, 145, 148, 247, 292. 

Visnu-priyd, 100, 116. 

Visnu-purdnd, 27, 28, 33, 34, 139, 166, 
174, 179, 270, 277, 288. 

Visnusvamin, 40, 269 

Visuddha, Misra, 116 

Visvaksena, 10, 333. 

Visvaksena (Saint), 38. 

Visvaksena-samhita, 29 

Visvambhara see also Caitanya 98, 108 
133 ff. 

Visvamitra, 55, 56. 

Visvanatha Cakravartin, 277, 279, 282, 

283. 

Visvarup, 108, 112-13, 115, 160, 176, 191. 
See also Samkararanya. 

vitandd, 171. 

Vitthalanatha, 74, 190, 210, 236 

wvarta-vada, 167, 170, 221, 275. 

Vivasvan, 15. 

Vivekananda, Svami, 115, 123, 144, 175, 

203, 214. 

Vrndavan-das, 93-6, q 

Vrndavana, 39, 184, 307 08, eat, 

Vrndavana-gosvdmins, 106. 

Vrsni, 3, 4, 15 

Vrtti-ynana, 74. 

-yabhicadri-bhavas, 242, 304, 307-08, 510, 
311, 312, 316, Mammata on 323, 
Vyasa, 14- 16, 18, 20, 21, 40, 41, 167, 276- 

77, 285. 

Vyasa-piijd, 141, 155. 

Vyasa-tirtha, 222, 263, 265. 

vyiha, 11, 16, 27, 29, 30, 34, 48, 286, 296 
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Woodcock, G., 25. 
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Yajur-veda, 42. 

Yama, 21. 

Yamuna (river), 23, 244. 
Yamuna, (Acarya), 26, 28, 38, 180. 
Yasoda, 50, 70, 181, 311 
Yaégovanta (poet), 240. 
Yasovarman, 28. 

Yoga, 12, 15, 16, 17, 27. 
Yoga-sitra, '934~ 35. 
Yogi-ydjnavalkya, 27, 74. 
Yudhisthira, 9, 12, 15. 
Yuthesvari, 313, 315, 334, 


